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INTRODUCTION 
What role(s) may a woman fulfill in service to her 
Lord? The debate over women in the ministry continues to 
attract the attention of Christian authors.' The question 
many of these authors address, often on the basis of 
selected Pauline texts, is framed by Alvera Mickelsen: 
Does the Bible, properly interpreted, restrict 
women from serving God in ways that men are not 
restricted? Should some positions in the church 
have a "men only" sign on them? Are the spiritual 
gifts of God to women essentially different from the 
gifts that God gives men? 
Mickelsen's questions are derived from the more general 
question of what the Bible says about mankind and marriage. 
The answer to her three questions depends on the reader's 
understanding of mankind and how the two genders of mankind 
'Three examples may be cited. Arguing for an 
egalitarian interpretation of the pertinent New Testament 
passages on the subject are the contributors to the volume 
by Alvera Mickelsen, ed., Women, Authority & The Bible 
(Downers Grove: InterVarsity Press, 1986). Another 
collection on the subject by John Piper and Wayne Grudem, 
eds., Recovering Biblical Manhood & Womanhood (Wheaton: 
Crossway Books, 1991), supports a more traditional 
viewpoint. A third example, edited by Bonnidell Clouse and 
Robert G. Clouse, Women in Ministry: Four Views (Downers 
Grove: Intervarsity Press, 1989), seeks to set forth four 
distinct understandings of relevant New Testament sections 
with responses to each essay from the authors of the other 
three. 
2Alvera Mickelsen, "An Egalitarian View: There Is 
Neither Male nor Female in Christ," Women in Ministry: Four 
Views, 173. 
relate to each other. This is particularly evident in four 
Pauline passages.3 Yet interpretations of the Bible, 
particularly of theses four passages (1 Corinthians 11:2-16; 
14:33b-36; Ephesians 5:22-33; and 1 Timothy 2:11-15)4 vary 
widely. Readers often miss Paul's intertextuality as he 
responds to specific problems within the framework of his 
Christology and his understanding of Genesis 1-2. New 
interpretations of these passages have arisen in the last 
31t is possible simply to reject what Paul (and the 
Bible) says about women. For example, Roger Nicole, 
"Biblical Authority & Feminist Aspirations," Women, 
Authority & The Bible, identifies five ways in which 
feminists approach the Pauline texts: as enemy, as wrong, as 
non-Pauline, as circumstantial or cultural and as 
transculturally significant. (42-46) The first three 
approaches simply reject the pericopes. The fourth 
approach, as Susan Foh, Women and the Word of God: A 
Response to Biblical Feminism (Grand Rapids: Baker, 1979), 
observes, represents those who believe that "since the Bible 
was written in a patriarchal culture, the biblical writers 
are prejudiced by that culture against women's rights. 
Therefore, patriarchal ideas in the bible are not to be 
considered authoritative for all times and places." (2) The 
fifth approach tries to maintain Biblical authority and yet 
permit an egalitarian stance in the church. 
4Stephen B. Clark, Man and Woman in Christ: An 
Examination of the Roles of Men and Women in Light of 
Scripture and the Social Sciences (Ann Arbor: Servant Books, 
1980), 165, lists six major New Testament texts which 
"directly address the question of the roles of men and 
women: 1 Corinthians 11:2-16, 1 Corinthians 14:33-38, 1 
Timothy 2:8-15, Ephesians 5:22-33, Colossians 3:18-19, and 1 
Peter 3:1-7." Colossians 3:18-19 closely resembles 
Ephesians 5:22-33; 1 Peter 3:1-7 falls outside of the scope 
of this study, which is limited to Paul's works. Fritz 
Zerbst, The Office of woman in the Church: A Study in 
Practical Theology (St. Louis: Concordia Publishing House, 
1955), undertakes to study only 1 Corinthians 11:2-16; 
14:34-36; and 1 Timothy 2:11-15. Ephesians 5:22-33 should, 
however, be included because of the contribution it makes to 
identifying the basis for Paul's comments on women 
elsewhere. 
several years which understand any gender-based role 
differences as unjust discrimination.5 This study proposes 
to examine the Pauline texts which bear most directly upon 
the subject of women and their involvement in the ministry 
of word and sacrament. Several evangelical feminist6 
writers will be engaged in the study at specific points in 
the interpretation.? The primary goal of this paper, 
however, is to produce an exegesis of these four passages 
which identifies the basis of Paul's comments and 
demonstrates their unity. This work is intended to answer 
the question: "how does what Paul's says about women in four 
5John Piper and Wayne Grudem state: "Many 
evangelical Christians have defended this position in 
writing. They include Letha Scanzoni and Nancy Hardesty 
(1974), Paul Jewett of Fuller Seminary (1975), Richard and 
Joyce Boldrey of North Park College (1976), Patricia Gundry 
(1977), Berkeley and Alvera Mickelsen of Bethel College and 
Seminary (1979), Catherine Clark Kroeger (1979), E. Margaret 
Howe of Western Kentucky University (1982), Gilbert 
Bilezikian of Wheaton College (1985), Aida Spencer of 
Gordon-Conwell Seminary (1985), Gretchen Gaebelein Hull 
(1987), and many others, in articles, lectures, and 
classroom teaching. Although they have disagreed on 
details, their common theme has been the rejection of a 
unique leadership role for men in marriage and in the 
church." John Piper and Wayne Grudem, eds., Recovering 
Biblical Manhood and Womanhood, xiii. 
6km evangelical feminist" is defined as a scholar 
who gives an interpretation other than the traditional 
understanding of these passages and yet claims to adhere to 
the principle of Biblical authority. As Piper and Grudem 
state: "We may call them 'evangelical feminists' because by 
personal commitment to Jesus Christ and by profession of 
belief in the total truthfulness of Scripture they still 
identify themselves very clearly with evangelicalism." 
(Ibid.) 
7E.g., Gordon Fee at 1 Cor. 14:33b-36 and Catherine 
Clark Kroeger at 1 Tim. 2:11-15. 
vi 
passages reflect his understanding of the image of God and 
Christology?" 
The contribution this paper strives to make to New 
Testament scholarship is three-fold. First, that Paul bases 
his understanding of women in ministry in the identity of 
mankind as the image of God (Genesis 2) and the order or 
structure inherent in it. Second, that a human being is 
restored to his identity in Jesus Christ as the image of 
God, and thereby restored to the structure of humanity 
revealed in Genesis 2. Thus, there is more continuity than 
discontinuity between the "order of creation" and the "order 
of redemption."8 Finally, Paul sees in marriage a pattern 
which not only represents the structure of humanity but the 
relationship of Christ and the church, so that the 
8These terms were popularized by Emil Brunner in The 
Divine Imperative, trans. Olive Wyan (Philadelphia: 
Westminster Press, 1947), 208-33. They are also used by the 
Commission on Theology and Church Relations of The Lutheran 
Church-Missouri Synod in a pamphlet produced in September, 
1985 which defines them as: 
1. The Order of Creation. This refers to the 
particular position which, by the will of God, any 
created object occupies in relation to others. God 
has given to that which has been created a certain 
definite order which, because it has been created by 
Him, is the expression of His immutable will. These 
relationships belong to the very structure of 
created existence. 
2. The Order of Redemption. This refers to the 
relationship of the redeemed to God and to each 
other in the new creation established by Him in 
Jesus Christ (Gal. 6:15; 2 Cor. 5:17). This new 
creation constitutes participation in a new 
existence, in the new world that has come in Christ. 
It is a relationship determined by grace. (21) 
vii 
relationship between Adam and Eve in Genesis 2 becomes the 
model for marriage, for union with Christ as his bride, and 
for order within the church. As Mary Hayter has explained: 
Misunderstanding of biblical teaching relevant 
to the subject of women's ordination involves a 
misconstruction of biblical teaching about God, 
priesthood, the Imago Dei, sexuality, the effects of 
Christ's incarnation and redeeming work upon men and 
women, as well as a misconception of the nature of 
the Bible and its authority. It is my hope that 
this book will play some port in the expunction of 
such misconceptions. . . .7  
So also is the goal of this study. 
9Mary Hayter, The New Eve in Christ: The Use and 
Abuse of the Bible in the Debate about women in the Church 
(Grand Rapids: Eerdmans, 1987), 3. She argues for the 
egalitarian position in favor of women's ordination into the 
(Anglican) priesthood. 
viii 
CHAPTER ONE 
1 CORINTHIANS 11:2-16 
Paul's first letter to the Corinthians was 
occasioned by reports of divisions within the church (1 Cor. 
1:11) and by receiving a letter which contained a number of 
questions (1 Cor. 7:1).1 Relations within the church 
(factionalism), marriage, questions about food all arise as 
subjects Paul addresses in the chapter leading to chapter 
11. Wherever possible Paul has struck a positive note 
(e.g., 1 Cor 1:4-9), even where their doctrine or practice 
must be corrected. Having concluded his treatment of foods 
(1 Cor. 11:1), Paul takes up a different issue beginning 
with 1 Cor. 11:2 and running through 14:40. He instructs 
them in the conduct of public worship, addressing abuses of 
the Lord's Supper (11:23-34) and the appropriate use of 
spiritual gifts (12:1-31a) exercised in love (12:31b-13:13). 
He discusses the issue of glossolalia (14:1-25), summarizes 
and concludes his instructions (14:26-40) and moves on to 
the subject of the Resurrection (15:1-58). Paul begins this 
section (11:2-14:40) with a discussion of women in the 
1Paul writes, wEpl St 61, type4aTE. The genitive 
plural neuter relative pronoun, (Iv, indicates that more than 
one issue or question was raised in the letter he received. 
1 
2 
public worship service and concludes it with a final word of 
direction at the end (14:33b-35). 
1 Cor. 11:2  
Paul begins with a word of praise for his Corinthian 
readers2 because they have remembered him in all things3 and 
have faithfully adhered to his instructions.4 The 
2twalv6 at bpac. A variant reading adds 650.0ot 
(supported by D F G K L T and others) which, as Bruce 
Metzger notes, "was to be expected . . . at the beginning of 
a new section and following twatve ot bpac." (Bruce Metzger, 
A Textual Commentary on the Greek New Testament [Stuttgart: 
United Bible Societies, 1971], 561 [hereafter TCGNT]). The 
older manuscripts support the absence of 41800Jot and the 
omission of 4150400t would be "inexplicable" (Ibid., 562; 
Metzger directs the reader to 1 Cor. 15:31 where the 
inclusion of o5ElOot is also in doubt). Thus, TCGNT does 
not rate the variant and it does not appear as a variant in 
The Greek New Testament (Stuttgart: United Bible Societies, 
1993), fourth revised edition [hereafter UBSGNT (4th)]. 
That Paul is serious about his praising of the Corinthians 
in this verse may be demonstrated by his refusal to praise 
them in 11:17 (oinc twaivfo) when he begins to address the 
abuse of the Lord's Supper. 
lama goy pepv900E. F. Blass, A. Debrunner and 
Robert W. Funk, A Greek Grammar of the New Testament and 
Other Early Christian Literature (Chicago: University of 
Chicago Press, 1961) §154 [hereafter BDF] discuss this verse 
under "the simple accusative of content (cognate 
accusative)" and note that adjectives and pronouns are often 
used alone instead of a modified substantive, usually in the 
neuter as is weivta here. They translate netvra with "in all 
things, in every connection." (85) 
4T1he term Ttic Trapa56oEl,c can denote the oral 
transmission of religious instruction. William F. Arndt, F. 
Wilbur Gingrich and Frederick W. Danker, A Greek-English 
Lexicon of the New Testament and Other Early Christian 
Literature (Chicago: University of Chicago Press, 1957: 
revised, 1979) [hereafter BAGD] s.v. Trapa56atc, offers as a 
second definition "tradition, of teachings, commandments, 
narratives et al. . . ." (615) Paul uses the word in Col. 
2:8 in a negative sense to signal the Colossian heresy. He 
3 
Corinthians continue to hold onto Paul's directives5 and yet 
they have also departed (or have threatened to depart) from 
his teaching regarding the public worship service.5 Stephen 
uses it also in Gal. 1:14 to denote the Jewish teaching he 
received in the past, particularly the oral teachings of the 
Pharisees. He uses itapa66alc in a positive sense to refer 
to his own teachings in 2 Thess. 2:5; 3:6 and here. 
The verb Paul uses in this verse Orapaexa, a first 
person singular aorist active indicative form of wapa6t6ept) 
can also be used as a technical term to denote a faithful 
and reliable transmission of instruction or information. 
(Cf. BAGD s.v. irapabf800, 3 [6153.) Paul uses Kapa8i80µ1 
again with this intention in 1 Cor. 11:23a and 15:3. 
Johannes P. Louw and Eugene A. Nida, Greek-English Lexicon 
of the New Testament Based on Semantic Domains (New York: 
United Bible Societies, 1988) [hereafter Louw & Nida, 
Lexicon] list both irapaot6egt and wapa86016 under the domain 
of "communication" and the subdomain of "teach" (2:33.237 
and 33.239, respectively). 
Paul does not restate the content of the irapa86atc which 
he imparted to the Corinthians. The modern reader does not 
know whether it was doctrinal or practical or a combination 
of both. Kenneth T. Wilson, "Should Women Wear 
Headcoverings?" Bibliotheca Sacra 148 (1991): 444 notes: 
"Yet Paul used this word . . . with reference to his oral 
teachings as well as his letters, which contained both 
practice and doctrine (cf. 2 Thess. 2:15). . . . Whatever 
the case, these are authoritative teachings and Paul 
commended the Corinthians for obeying them. With the 
positive foundation set by this commendation, Paul then 
rebuked the Corinthians for violations in their worship 
(11:2-14:40)." 
51CaTEXETE, a second person plural present active 
indicative (or imperative) verb, denotes "to hold fast, keep 
in one's memory, retain faithful." (Cf. BAGD s.v. KaTtro, 
1.b.a and 0, 422-23.) It appears with the same meaning in 1 
Cor. 15:2 and 1 Thess. 5:21. 
6Some have denied Pauline authorship to this 
section. Representative of this approach is W. 0. Walker 
(who wrote for the first time on this subject in 1975), 
summarizing his 1989 article: "This examination of the 
vocabulary of 1 Cor. 11.3-16 has shown: (1) that very 
little, if any, of the vocabulary is 'distinctively 
Pauline'; (2) that much of the vocabulary is 
'characteristically but not distinctively Pauline'; (3) that 
4 
Clark interprets verses 3-16 in light of verse 2 and 
suggests: 
The passage begins with Paul's commendation of 
the Corinthian church for following the custom in 
which he is about to instruct them. The following 
section, beginning with verse 17, concerns a matter 
in which Paul cannot commend the Corinthian 
Christians. The likeliest meaning of Paul's 
commendation is that the Corinthians were following 
the custom under consideration. Therefore, Paul was 
not dealing with active opposition over this issue, 
nor with a widespread refusal to follow an imported 
custom, as some have held. On the other hand, he 
must have had a reason for giving the instruction 
contained in 1 Cor 11:2-16. the reason might well 
have been that reports had come to him about some 
Corinthians who were qiestioning the practice of 
wearing headcoverings.' 
some of the vocabulary is 'otherwise non-Pauline but not 
identifiably post-Pauline'; and (4) that significant 
features of the vocabulary appear to be 'distinctively post-
Pauline' and, in fact, pseudo-Pauline. Thus . . . I 
conclude that the evidence provided by the vocabulary of 1 
Cor. 11.3-16 strengthens the case against Pauline authorship 
of this passage. Indeed, all other things being equal, this 
evidence would, in my judgment, be sufficient to 'tip the 
scales' toward viewing the passage as a non-Pauline 
interpolation." "The Vocabulary of 1 Corinthians 11.3-16," 
Journal for the Study of the New Testament 35 (1989): 82. 
Several criticisms may be noted: first, no textual evidence 
supports the interpolation theory; second, stylistic 
arguments tend to be very subjective, seldom proving 
anything other than the author's initial thesis; third, 
vocabulary is only one portion of style and an insufficient 
base for any decision on the subject of authorship; fourth, 
vocabulary can change according to the topic addressed; 
fifth, words which are "characteristically" Pauline are 
distinguished from those which are "distinctively" Pauline 
to provide evidence of authorship but such a division seems 
artificial at best. The rejection of 11:2 (or 3)-16 as non-
Pauline cannot be supported on the basis of the stylistic or 
textual evidence. 
7Stephen B. Clark, Man and Woman in Christ: An 
Examination of the Roles of Men and Women in Light of 
Scripture and the Social Sciences (Ann Arbor: Servant Books, 
1980), [hereafter Man and Woman in Christ] 167. Susan Foh, 
Women & The Word of God (Grand Rapids: Baker Book House, 
5 
Paul's commendation in verse 2 need not, however, 
imply the Corinthians were doing all things correctly, so 
that his readers may be commended for what they were doing 
right in verse 2 and corrected in verses 3-16.8 As Thomas 
Schreiner remarks: 
It is probably the case, then, that 11:2 functions 
as a complimentary introduction before Paul begins 
to criticize the Corinthians on certain practices. 
Indeed, 11:2 is most likely the introductory 
statement for all of chapters eleven through 
fourteen. Even though the Corinthians are not 
following the traditions regarding women (11:3-16), 
the Lord's Supper (11:17-34), and spiritual gifts 
(12:1-14:40), the situation of the church is not 
bleak in every respect.9 
It may not be possible to determine beyond doubt 
whether the problem of uncovered female heads was present or 
merely potential. The force and length of Paul's comments 
may support the position that such improper behavior was 
actually occurring, but his remarks indicate strong feeling 
1979), 101, makes the same point: "So any wrongs in verses 
3-16 could be hypothetical." 
9Walter Liefeld has made this observation and 
suggests that what they were doing right is "allowing women 
to prophesy." Walter Liefeld, "Women, Submission and 
Ministry in 1 Corinthians," Women, Authority & The Bible 
(Downers Grove: InterVarsity, 1986), edited by Alvera 
Mickelsen, [hereafter Women, Authority & The Bible], 137. 
9Thomas Schreiner, "Head Coverings, Prophecies and 
the Trinity: 1 Corinthians 11:2-16," Recovering Biblical 
Manhood & Womanhood: A Response to Evangelical Feminism, 
edited by John Piper and Wayne Grudem (Wheaton: Crossway, 
1991) [hereafter Recovering Biblical Manhood & Womanhood], 
124. Schreiner does not discuss the function of 1 Cor. 
11:17, which stands in contrast to 1 Cor. 11:2 as 
introducing a subject concerning which Paul cannot praise 
his readers. 
6 
on the subject in either case. Having praised his readers, 
Paul then moves to lay the foundation for the correction he 
offers. 
1 Cor. 11:3  
In verse three, Paul writes: "But10 I want you to 
know that of every man the head is Christ, and the head of 
woman (is) man, and the head of Christ (is) God."" He 
10The post-positive conjunction 6C frequently 
denotes a general contrast (as distinct from the conjunction 
eald, signalling that which is directly contrary). It is 
thus a "weak" adversative conjunction (so BDF §447 [231]). 
So also Kenneth Wilson, "Should Women Wear Headcoverings," 
Bibliotheca Sacra 148 (1991): 444-45. Gordon Fee, The First 
Epistle to the Corinthians (Grand Rapids: Eerdmans, 1987), 
501, agrees that 6C is adversative and adds that it 
"suggests that some things are not quite as the Corinthians 
had portrayed them." Fee's position is unnecessarily strong 
at this point. It would seem more likely from the text that 
Paul commends his readers in general but wants to clarify 
his instructions so that their practice will be fully in 
line with his sound instruction. 6C in v. 3 does not imply 
fraud or deceit on the part of the Corinthians but it does 
signal a shift from the positive approval in v.2. 
11The movement within this verse is striking. BDF 
§493, discussing "figures involving repetition," comment on 
this verse as an example of the figure "climax." The author 
takes the key word and repeats it, moving the reader to the 
climactic end. This is a rhetorical device that is 
characteristic of Kunstprosa, or Attic "artistic prose," 
created at the end of the fifth and beginning of the fourth 
centuries before Christ. The authors note that Paul 
generally does not use artistic prose except in Romans and 1 
Corinthians where "the author has taken special pains in 
conformity with the type of persons he is addressing. . . ." 
(BDF §485 (257]) Paul consciously avoided rhetorical 
eloquence (cf. 1 Cor. 2:1-5) so that the Gospel would 
clearly be the source of conversion, not his oratorical 
skill. 
H. Wayne House argues that the progression in this verse 
also forms an inclusio, beginning with Christ and ending 
7 
introduces the verse with the phrase 8CA0 at iliac Et5Evat, 
indicating to the readers something of the importance of 
what he is about to share with them.12  
KE00.4 
A remarkable amount of debate has been generated by 
the word x€00,4 and whether it denotes "source" (as 
headwaters are the source of a river) or "ruler" (one who 
exercises leadership and authority over another). Feminists 
have generally argued for the former13 and traditionalists 
with him. Three pairs appear (Christ/man, man/woman, 
God/Christ) and the following verses treat the center pair. 
(H. Wayne House, "Should a Woman Prophesy or Preach before 
Men?" Bibliotheca Sacra 145 [1988]: 145 n.11. House did his 
Th.D. dissertation at Concordia Seminary in St. Louis in 
1986 on the topic: "An Investigation of Contemporary 
Feminist Arguments on Paul's Teaching on the role of Women 
in the Church.") 
12Paul uses two phrases to alert his readers to 
important communication. By far the most frequent is a 
et10 yap bilk ayvoEiv (as in 1 Cor. 10:1; cf. also 1 Cor. 
12:1; 2 Car. 1:8; Rom. 1:13; and 11:25). He prefers the 
present tense etle with the negative particle a and the 
infinitive elyvoEtv but does use the positive Otte at Clac 
Etotval here and at Col. 2:1. Its appearance at 1 Cor. 11:3 
may be explained as a stylistic variation introduced between 
the two uses of the negative phrase in 10:1 and 12:1. 
Paul's emotion and the importance of what appears following 
the phrase are both indicated by this rhetorical device. 
13A fair representative of this approach is Alvera 
Mickelsen's "What Does Kephale Mean in the New Testament?" 
Women, Authority & the Bible (Downer's Grove: InterVarsity 
Press, 1986), 97-132. Letha Scanzoni and Nancy Hardesty, 
All We're Meant To Be: A Biblical Approach to Women's 
Liberation (Waco: Word Books, 1974), 30-31, follow the same 
line of interpretation and argue that "priority of time 
neither necessarily nor irreversibly leads to priority in 
rank." (31) 
8 
for the latter." It is the most common word used to 
translate WTI in the Septuagint when that refers to a 
physical head." xE0olti also appears in a metaphorical 
sense in the Septuagint." This use seems to be 
particularly helpful in determining Paul's intention. In 2 
Kingdoms (2 Samuel) 22:44 David praises Yahweh for 
delivering him from the attacks of the people and preserving 
him as the "head of nations" (Etc IcE0q1Av teviiv). The 
remainder of verse 44 and the two following verses spell out 
what "headship" means in verse 44, indicating a people as 
14Cf. Thomas R. Schreiner, "Head Coverings, 
Prophecies and the Trinity," Recovering Biblical Manhood & 
Womanhood: a Response to Evangelical Feminism, edited by 
John Piper & Wayne Grudem (Wheaton, Ill.: Crossway Books, 
1991) [hereafter Biblical Manhood & Womanhood] 124-39. 
Grudem authored a 1985 article based on an extensive survey: 
"Does KE00.1 ('Head') Mean 'Source' or 'Authority Over' in 
Greek Literature? A Survey of 2,336 Examples," Trinity 
Journal 6 (1985): 85-112. He responded to criticism of that 
article with "The Meaning of KEOWA ('Head'): A Response to 
Recent Studies," Trinity Journal 11 (1990): 3-72. 
15The semantic field of IcEgiaA4 is quite broad. It 
is used by the authors of the Septuagint to translate five 
different words ranging from "skull, head" to "life" 
(nephesh), "horns," "head" (ro'ash). It may be used in the 
expression "at the head place" (as in 1 Kings 19:6). Cf. 
Edwin Hatch and Henry A. Redpath, A Concordance to the 
Septuagint and the other Greek Versions of the Old Testament 
(Grand Rapids: Baker Books, 1897, reprinted 1987) [hereafter 
Hatch & Redpath, Concordance], 2:760-63. In the vast 
majority of appearances, KE0c0.4 translates ro'ash. As such 
it most commonly denotes the physical head of a man or beast 
(or even of an idol, Epistle of Jeremiah, 8); cf. Gen. 3:15; 
28:11; 40:16; 48:14; Ex. 12:9; 29:10. 
16Used figuratively, the term can refer to the head 
of a clan (Num. 1:2) or by extension to the whole person (1 
Chron. 23:3). When used to translate "horn" (wren) it can 
denote "power" (2 Esdras 6:2; Ps. 39 [40]:7; Ezra 2:9; 3:1, 
2, 3). 
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yet unknown will serve (e6o62Evaav)" him. David cannot 
logically be the "source" of the nations but is the "leader" 
of the nations, occupying a position of authority over them 
and to which they must submit in fear. A very similar use 
appears in Ps. 17[Heb. 18]:43-44. In Isa. 7:9 KEOW.4 also 
denotes "head" in the sense of "leader" or "one who is in 
authority over" someone else. As Samaria is the "head" of 
Ephraim, so the son of Ramaliah is "head" of Samaria." 
The word imgialA occurs in the New Testament within a 
fairly narrow range of meanings but with both a literal and 
17The form of this verb is aorist indicative. It 
translates , a gal imperfect. The aorist can express 
an action that is valid for all time and thus carry a future 
meaning. BDF §333 discuss this use and identify two reasons 
for its validity: ". . . either because the aorist 
indicative serves for a non-existent perfective present 
. . . or because (originally at least) the author had a 
specific case in mind in which the act had been realized." 
[171] 
-Wayne Grudem identifies these three Septuagintal 
examples as the clearest of some fifteen or sixteen passages 
which support IcEOWAI as "leader, one in authority." "The 
Meaning of ImOaldi ('Head'): A Response to Recent Studies," 
Trinity Journal 11 (1990): 20. He also cites Hermas, 
Similitudes 7.3, where a man is told that his family "cannot 
be punished in any other way than if you, the head of the 
house, be afflicted." (Ibid.) 
Heinrich Schlier, "KE04:044," Theological Dictionary of 
the New Testament, edited by Gerhard Kittel (Grand Rapids: 
Eerdmans, 1965) [hereafter TDNT] 3:673-78, discusses the use 
of KE00.4 in secular Greek sources and in the Septuagint. 
He concludes that the Septuagint uses KEOglii in much the 
same way as secular Greek writings. This includes the 
physical as well as the figurative, and denotes "prominent, 
outstanding, determinative." (Ibid., 674.) The one 
difference is that "in secular usage icE0a14 is not employed 
for the head of a society. This is first found in the 
sphere of the Gk. OT." (Ibid.) 
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a figurative sense." Of nineteen appearances of KE0aAil in 
the Pauline corpus, thirteen may be categorized as 
figurative." Of these nineteen occurrences, ten fall with 
1 Cor. 11:2-16, evenly divided between literal and 
figurative meanings. Outside this paragraph, the most 
helpful use of KE0oAl describes Jesus Christ who is the 
"head" over all things for the sake of the church (Eph. 
1:22)21 and in whom believers grow and increase in all 
things (Eph. 4:15). Christ is the head of the Body, the 
church (Col. 1:18) and is the head of all rulers and 
authorities (Col. 2:10).22 Only at Eph. 5:23 and 1 Cor. 
19Louw & Nida, Lexicon, 8.10 [1:95-96] list the noun 
under two domains: first, under "body parts" where it 
denotes the physical head. They list it also under the 
domain of "status" where it conveys "superiority, 
supremacy," 87.51 [1:739]. They list this usage for 1 Cor. 
11:3. Colin Brown, "Head," The New International Dictionary 
of New Testament Theology (Grand Rapids: Zondervan, 1976), 
[hereafter NIDNTT] 159, notes that the noun appears 75 times 
in the New Testament "primarily in its basic meaning of the 
head of a man (Matt. 14:8), of an animal, or of demons (Rev. 
17:3)." 
NW. F. Moulton and A. S. Geden, A Concordance to 
the Greek Testament, (Edinburgh: T. & T. Clark, 1897, latest 
impression 1989), 545-46, list the following as literal: 
Rom. 12:20; 1 Cor. 11:4, 5, 7, 10; 12:21. They mark 1 Cor. 
11:3 (three uses), 4 (one of two uses), 5 (one of two uses); 
Eph. 1:22; 4:15; 5:23 (twice); Col. 1:18; 2:10, 19 as 
"metaphorical." 
21This interpretation understands the dative case in 
the phrase Tfl EKKAllata to be a dative of advantage (cf. BDF 
§188 on the dativus commodi et incommodi). 
Ult is not clear whether earthly or heavenly 
"rulers and authorities" are intended in Col. 2:10. For 
Paul there would be little material difference and his 
statement would be true in either case. Certainly KE00.4 
most clearly denotes here "occupy a position of authority" 
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11:2-16, however, is a man said to be "head" over a woman 
and only in 1 Cor. 11:3 is God said to be "head" over 
Christ. 
Paul describes three relationships in 1 Cor. 11:3, 
each of which is distinct from the others. What each has in 
common with the others, however, may be described by the 
word xEgical. The relation of the Father to the Son is 
different from the relation of Christ to man, for the Father 
and Son are one Essence, both divine Persons. Man, on the 
other hand, is a creature, not divine. Likewise, the 
relation of man to woman cannot be described as "one 
essence" although it is "one flesh." Further, if 1E00,11 
denotes "source," the Father is the source of the Son in a 
far different way than Christ is the source of man. If 
xE0dA4 is "source," the reader may understand that there was 
a time when Christ was not, just as there was a time when 
the woman was not.23 The reader, if x€00,4 is "source," may 
over something, both over the church and over all created 
powers and authorities, as Paul also demonstrates in Phil. 
2:8-11. 
8Gilbert Bilezikian, Beyond Sex Roles: A Guide for 
the Study of Female Roles in the Bible (Grand Rapids: Baker, 
1985), 137, seems to miss this point when he writes of 
xE00.4: "The concept might be better served by the 
expression fountainhead or life-source. Thus, in the 
perspective of creation it makes sense to say that Christ is 
the fountainhead of man's life, and that man is the 
fountainhead of woman's life. Likewise, from the 
perspective of the incarnation, God is the fountainhead of 
Christ's life." Yet when Luke describes the conception of 
Jesus he specifically refers to the Holy Spirit (Luke 1:34) 
and when Paul uses 8E66 he most often refers to the Father. 
Murray Harris, Jesus as God: The New Testament Use of Theos 
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also misunderstand Paul and claim divinity for man, since 
man was drawn from Christ. An additional problem becomes 
apparent in describing the relation between man and woman. 
With the exception of the first man, Adam, all other men 
have come from women, through conception and birth. If 
KE0a14 meant "source," Paul should have said "and the woman 
is the KE0a1A of the man."24 
The only meaning of IcEgicali which serves to describe 
all three relationships in 1 Cor. 11:3 is that of "occupy a 
position of authority over, lead." Wayne Grudem concludes: 
The meaning "ruler, authority over" is found 
quite clearly in forty-one ancient texts from both 
biblical and extra-biblical literature, and is 
possible in two or more other texts. In addition, 
there are six texts where KEgicail refers to the 
literal head of a person's body, and there are two 
texts which are similes where a ruler or leader is 
said to be like a head. . . . it appears to be a 
well-established and valid meaning during the NT 
period.' 
in Reference to Jesus (Grand Rapids: Baker, 1992), 45, 
states: "On no fewer than 33 occasions Paul directly links 
the terms 0€66 and warlp to form a single compound 
appellative." He adds that "another clear indication that 
for Paul 6 8E6c designated the Father is provided by the 
embryonic trinitarian formulations found in his letters. 
Second Corinthians 13:13 is the classic instance." (Ibid.) 
He cites Rom. 8:11; 15:30; 1 Cor. 12:4-6; 2 Cor. 1:21-22; 
and Eph. 4:4-6 as additional examples. 
2 4It is helpful to note that when Paul does mention 
the fact that men come from women (through the birth 
process) in 1 Cor. 11:12, he avoids the use of ice0a14, even 
though he also mentions that woman is from man. When Paul 
uses KE0a14, it is apparent (in light of v. 12) that he does 
not mean "source" or "fountainhead." 
26-w.  ayne Grudem, "IcE0q1.4," 71. He admits that four 
of his previous examples have been shown to be illegitimate 
by subsequent studies. 
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The New Creation 
Paul writes these verses to Christians, people who 
have received faith in Jesus Christ and the full complement 
of spiritual gifts necessary for their service to Him (1 
Cor. 1:4-9). These are the people he will remind later (at 
2 Cor. 5:17) that "if someone (is) in Christ, (he is) a new 
creation Naivil Kriotc]."26 Paul does not use a past tense 
verb in 1 Cor. 11:3, so that he says Christ was the Head of 
man and man was the head of woman, but a present tense verb 
(tottv).27 Paul makes a theological statement in 1 Cor. 
11:3 which he will apply, explain and illustrate in the 
following verses and that theological statement is based on 
the present relationship of God and Christ, man and woman, 
Christ and man. The connection between the past events of 
Genesis 2 and the present relationship of Christians to one 
another and to Christ Jesus may be supplied by observing 
that the "new creation" is ordered along the same lines as 
the original creation. Believers are united with Christ 
Jesus, the image of God incarnate and the head over all 
26The conditional sentence is formed with Et in the 
protasis and an indicative (tarty by ellipsis) in the 
apodosis. BDF §371 describe this syntax as denoting "a 
simple conditional assumption with emphasis on the reality 
of the assumption (not of what is being assumed): the 
condition is considered 'a real case.'" (188) 
VThe verb tarty is provided once (in the first 
clause) and omitted in the next two, to be supplied by the 
reader. BDF §127 note that "as in classical Greek, the most 
common form of the copula, the 3rd sing. tarty, is by far 
the most frequently omitted." (70) 
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creation (Col. 1:15-18), and in Him are restored to the 
structure designed by God as revealed in Genesis 2. Marcus 
Maxwell remarks: 
Paul's reply is to affirm both creation and 
redemption as the word of the one God, who in 
redemption brings to fruition what is already 
implicit in the created order. . . . The old 
creation is seen to carry within it the pattern of 
the new. Thus we see that no matter how radical the 
eschatological transformation of creation, it Apes 
not obliterate the basic patterns of creation. 
The same God who designed and created humanity in His image 
restores believers to that image in Christ Jesus.29 Roger 
28Marcus Maxwell, "Creation, Redemption and 
Sexuality in 1 Corinthians," Women in the Biblical 
Tradition, edited by George J. Brooke (Lewiston: Edwin 
Mellen Press, 1992), 277. He adds: "We might speculate that 
Paul sees the present order as providing a basic blue-print 
for the new creation, one which will be enhanced and 
embellished, but which will still be faithful to the 
original ground-plan." (Ibid.) 
29The relationship expressed in the phrase "and the 
Head of Christ (is) God" may be seen in Paul's 
Christological statements. Murray J. Harris, 45-46, writes: 
"most remarkable are the three passages in 1 Corinthians 
which not only distinguish Christ from God but also 
subordinate Christ to God the Father: 3:23('Christ is 
God's'), 11:3 ('God is the head of Christ'), and 15:28 
(after delivering the kingdom 'to God the Father' [v. 24], 
'the Son himself will also be subjected to him who put 
everything under him')." Paul also calls Jesus 0e6; in Rom. 
9:5 and Tit. 2:13. This plurality in unity and the order of 
the plurality are both reflected in humanity as God's image, 
although with obvious differences. God created male and 
female (a plurality different from that within God) but one 
species (mix, Gen. 1:27-28, a unity which also differs from 
the unity of God). 
The relationship in the preceeding clause, "and the 
head of the woman (is) the man," may be drawn from Genesis 
2. It forms the theological basis for the remainder of 
Paul's comments in 1 Cot.. 11:4-16. The relationship 
described first in the series, "the head of every man is 
Christ," will be discussed in the next chapter on Eph. 5:22-
33 where that subject is handled more extensively by Paul. 
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Gryson observes: 
Contrary to the Gnostic contention, God the 
Creator is not different from God the Savior. God 
the Savior did not destroy his first work by 
redeeming it but raised it to a new perfection. 
Therefore the chief characteristics of the first 
work remain in the new creation as long as the 
"glory of the sons of God" has not been fully 
revealed; and, in particular, the difference between 
man and woman evident in the order of creation is 
not abolished in the order of redemption. 
Thus, the Christology of Paul does not abolish the 
way in which God structured humanity in Genesis 2. Rather, 
as Mary Evans has commented regarding "the head of the woman 
is the man" in 1 Cor. 11:3, "the anthropological statement 
is firmly placed between the Christological brackets, and 
these must govern our understanding of its meaning; but this 
statement is to be seen not as a temporal illustration but 
as a clear and definite theological principle."31 
Headship and Superiority 
Susan Foh states bluntly: "Headship does not involve 
superiority."32 She proceeds to equate "superiority" with 
the quality of intrinsic worth and defends her position with 
30Roger Gryson, The Ministry of Women in the Early 
Church, translated by Jean Laporte and Mary Louise Hall 
(Collegeville, MN: The Liturgical Press, 1974), 5-6. 
31Mary Evans, Woman in the Bible (Greenwood, SC: The 
Attic Press, 1983), 85. She writes from an evangelical 
feminist perspective and argues the women occupied 
leadership positions in the church in the first century 
(Ibid., 132-33). 
32Susan Foh, Women & The Word of God: A Response to 
Biblical Feminism (Grand Rapids: Baker, 1979), 102. 
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the rejoinder: "This fact is proven by the inclusion of 'the 
head of Christ is God.,fin Something of this same concern 
is reflected by Gail Paterson Corrington: 
The only member of this hierarchy who does not serve 
as "head" of anything else is the woman. . . . Since 
kephale may also stand by metonymy for the whole 
person, the lowest member of the hierarchy, the 
wife, is further "de-personalized"; that is, she 
stands jin relationship to her husband as his 
"body."" 
It may be noted that superiority does not necessarily 
reflect intrinsic worth and that headship is not the measure 
of personhood. Thomas Schreiner comments: 
Paul did not see such subjection of the Son to the 
Father as heretical because the Son was not 
essentially inferior to the Father. . . . This point 
is often missed by evangelical feminists. They 
conclude that a difference in function necessarily 
involves a difference in essence; i.e., if men are 
in authority over women, then women must be 
inferior. The relationship between Christ and the 
Father shows us that this reasoning is flawed." 
33Ibid. 
"Gail Paterson Corrington, "The 'Headless Woman': 
Paul and the Language of the Body in 1 Cor 11:2-16," 
Perspectives in Religious Studies 18 (1991): 225. 
35Thomas Schreiner, "Head Coverings, Prophecies and 
the Trinity: 1 Corinthians 11:2-16," Recovering Biblical 
Manhood & Womanhood, 128. Schreiner argues that the "Son 
has a different function or role from the Father, not an 
inferior being or essence." (Ibid.) A certain amount of 
caution must be exercised in describing the relationship of 
the Godhead within Himself, particularly when discussing the 
relationship of man to woman within humanity. Both may be 
described as a plurality within a unity, yet clear 
differences exist. The Persons of the Trinity are 
distinguished by more than function, yet remain one Being. 
Men and women are individual beings, yet form one race. 
Schreiner remarks could be misunderstood to distinguish the 
Persons of the Trinity only functionally. 
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Paul's theological statement of 1 Cor. 11:3 concerns 
structure, the ordering of a plurality within a unity.36 To 
raise the question of value or worth of the persons 
mentioned in this verse is to inject into it a theme foreign 
to the text. The Corinthians have begun to question the 
practice of women covering their heads when performing 
certain activities in worship services.31 This has most 
36It may be noted that Jerome Murphy-O'Connor, "1 
Corinthians 11:2-16 Once Again," The Catholic Biblical 
Quarterly 50 (1988): 270, states flatly "v 3 is not a 
series." Murphy-O'Connor suggests that the "bracketing" of 
the central phrase, "and (the) head of woman (is) the man," 
reflects Paul's "vision of the man-woman relationship based 
on the first creation had been modified in the new creation 
inaugurated by Christ." (Ibid.) He translates etvAp in v. 3 
as "believer" in the first pair ("man-Christ") and as 
support cites 2 Cor. 5:17 (Cf. Jerome Murphy-O'Connor, "Sex 
and Logic in 1 Corinthians 11:2-16," The Catholic Biblical 
Quarterly 42 [1980]: 494). 
The "new creation" does play a role in this section, 
but not as Murphy-O'Connor suggests. The noun Ovilp does not 
appear in 2 Cor. 5:17 and if Paul intended the reader to 
understand that "believer" (both man and woman would be 
included) is what he meant, he had access to a noun or a 
participle of woutEto. He could also have chosen avepowoc, 
a term which can denote a human being regardless of gender 
(cf. Rom 1:18, 23; 2:1, 3, 9, 16, 29 and throughout the 
Pauline corpus.) He uses avepoiroc generically in 1 Cor. 
1:25; 2:5, 9, 11, 14; 3:3, 4, 21; 4:1, 9; 6:18; 7:23, 26; 
9;8; 11:28; 13:1; 14:2, 3; 16:19, 21, 32, and 39. The noun 
aveperoc refers to the "first man," Adam, in 15:45, 47 and 
refers to the male of the human species in 7:1 (and possibly 
7:7). On the other hand, Paul uses aviip to refer to a male, 
usually a married man, in 1 Corinthians at 7:2, 3, 4, 10, 
11, 13, 14, 16, 34, 39; 11:3, 4, 7, 8, 9, 11, 12, 14; 13:11; 
14:35. These are the only appearances of etv4p in 1 
Corinthians. 1 Cor. 11:3 presents a series of three paired 
relationships in which Paul has placed the controverted 
relationship as the central pair. 
37Some have argued that Paul has more than women's 
behavior on his mind in these verses. Jerome Murphy-
O'Connor believes that Paul develops two lines of argument 
18 
likely arisen from an "over-realized eschatology" held by 
some of the members of the church, already addressed by Paul 
in 1 Corinthians 7.38 As Anthony Thiselton points out, "the 
discussion about women turns precisely on the contrast 
between eschatological status and life lived amidst the 
continuing conditions of the world."" In 1 Cor. 11:3 Paul 
establishes the Biblical basis for his correction of their 
practice, albeit in a very concise form. L. Ann Jervis 
notes: 
Paul's goal is to correct behavior based on a 
mistaken soteriology. His concern is to distinguish 
his previous exposition of Genesis 1, in which he 
had asserted that in Christ men and women are one, 
here, the first that men should not wear their hair in 
elaborate styles and the second that "the recreated woman 
has an authority equal to that of the man. . . ." "Sex and 
Logic in 1 Corinthians 11:2-16," The Catholic Biblical 
Quarterly 42 (1980): 498. The text indicates that women's 
behavior alone caused problems at worship (in 1 Cor. 11:2-
16); references to men are made to clarify the relationship 
which underlies the difference in head-dress. 
38The "over-realized eschatology" of some Corinthian 
believers, particularly some of the women, may be deduced 
from Paul's comments in 1 Corinthians 7. Anthony C. 
Thiselton, "Realized Eschatology at Corinth," New Testament 
Studies 24 (1978): 512, has also offered his observations 
based on 1 Corinthians 15 and concludes, "in specific terms, 
an over-realized eschatology leads to an 'enthusiastic' view 
of the Spirit" which is also apparent in 1 Corinthians 12-
14. [emphasis original] 
"Ibid., 521. He adds (on the same page): "Paul is 
concerned to show that the eschatological status of the 
Christian does not raise him above everyday questions about 
particular times and particular places. The sense of 
propriety of a first-century Christian Jew, or the practice 
of the time embraced by other Christian congregations, 
remain relevant factors; for as well as being a new creation 
the believer still belongs to the natural order." [emphasis 
original] 
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from a Jewish-Hellenistic understanding of salvation 
as the restoration of a genderless divine image. 
Paul's appeal to the Genesis 2 creation story is, 
then, made in accordance with this primary 
concern. 
1 Cor. 11:4-6  
Having stated the theological basis for what he will 
next write, Paul applies his understanding of the 
relationship between man and woman under Christ in the next 
three verses.41 Alan Padgett has raised the question of 
40L. Ann Jervis, "'But I Want You to Know. . .'; 
Paul's Midrashic Intertextual Response to the Corinthian 
Worshippers (1 Cor 11:2-16), Journal of Biblical Literature 
11 (1993): 239. She believes that Philo's doctrine of 
creation, specifically the distinction between the "molded 
man" (the male of Gen. 2:7) and the man made "after the 
image" (the creation of the genderless man in Gen. 1:27), 
forms the background for the Corinthian misunderstanding. 
(Ibid., 236-37) This approach faces the difficulty of 
finding no direct support in the text of 1 Corinthians. 
Rather, the problem which occasioned 1 Corinthians 7 and 
which lies behind the behavior censured in 1 Cor. 11:3-16 
seems to be an over-realized eschatology. 
41There may be an undercurrent of concern regarding 
homosexuality in these verses. Paul has elsewhere aired his 
views on this subject (e.g., Rom. 1:26-27; 1 Cor. 6:9) and 
it is possible that short hair on women might have a 
cultural connection with lesbianism and long hair on men 
with male homosexuality. The fact that Paul does not 
specifically mention this as the problem, particularly in 
light of his willingness to discuss the subject, indicates 
that it is not his primary concern in 1 Cor. 11:2-16. Robin 
Scroggs, "Paul and the Eschatological Woman," Journal of the 
American Academy of Religion 40 (1972): 297, mentions the 
possible role of Paul's anti-homosexual feelings. He 
describes the passage (vv. 2-16) as "hardly one of Paul's 
happier compositions. The logic is obscure at best and 
contradictory at worst. The word choice is peculiar; the 
tone, peevish. All these difficulties point to some hidden 
agenda, hidden probably to the Apostle himself as well as 
his readers. If one had to guess what this might have been, 
as good an answer as any would be a fear of homosexuality 
• • . • ' Amateur psychologizing and an over-reading of the 
text offer nothing to the serious interpreter. Paul's logic 
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whether these verses represent Paul's position or that of 
his opponents. On the basis of what he considers to be a 
contradiction between 1 Cor. 11:4-7 and 1 Cor. 11:10-12, 
Padgett believes verses 3-7b contain a complaint filed with 
Paul by conservative Corinthians. 
For whatever reason, the Corinthians complained 
to Paul that some men and women were not wearing 
their hair in a dignified Greek manner in church. 
they explained to him at length basically what we 
read in vv. 3-7b, namely, that a man or woman shames 
his or her head (or is ugly) when he or she stands 
before a large group of people with an improper 
hairstyle. After all, Paul himself had taught them 
that God is the head of Christ, Christ is the head 
of man, and man is the head of woman (v.3). The 
Corinthians argued that if a woman does not wish to 
wear her hair properly bound up, let her cut it off. 
But since it is a shame to cut off a woman's long 
beautiful hair, long hair being a woman's glory (v. 
15), she should properly adorn it and beautify it 
when she comes to church (v. 6). After all, a man 
is the image and glory of God, and should not wear 
long feminine hair (v. 7); but since man is the head 
of woman, a woman ,hould be willing to beautify her 
long hair for him. 
Several objections may be raised against Padgett's 
interpretation. The first is that verse 3 opens with a 
statement by Paul informing his readers of the importance of 
what follows. Verse 3 serves as the theological basis for 
the entire section. A second objection may be noted when 
is clear, as demonstrated this study, and his word choice is 
entirely appropriate to the subject matter. 
42Alan Padgett, "Paul on Women in the Church: The 
Contradictions of Coiffure in 1 Corinthians 11.2-16," 
Journal for the Study of the New Testament 20 (1984): 77. 
That Paul speaks of veiling or covering a woman's head 
rather than wearing a particular hairstyle will be 
demonstrated below. It will also be observed that vv. 10-12 
do not conflict with vv. 4-6 or v. 7. 
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Padgett refers to verse 15 as part of the position of the 
Corinthians when that comes from a section he believes Paul 
wrote in opposition to their opinion. The careful reader 
will also observe that when Paul refers to the question or 
opinion of the Corinthians which has been brought to his 
attention, he marks the text (e.g., 1 Cor. 7:1 and 8:1). 
Further, when Paul cites his opponents he does so very 
briefly and immediately corrects the misunderstanding 
inherent in the citation (e.g., 1 Cor. 10:23, twice). Since 
1 Cor. 11:4-6 serve well as a practical application of verse 
3 (which reflects an important Pauline theological 
understanding of God, man and salvation), Padgett's line of 
reasoning must be rejected as alien to the text. 
Verse Four 
Paul states that every man (ivip, an adult male) who 
is praying or prophesying icara KE0a14; troy shames his 
"head" (cE0a14).43  The modern reader asks what Paul means 
by "praying and prophesying," what the prepositional phrase 
ICCITet IcE0aAli4 troy signals, and whether to take KOWA 
literally (he shames his own physical head) or to understand 
43"Every man praying or prophesying, covering his 
head [xaTet Ke0a4; troy] shames his head. And every woman 
praying or prophesying with an unveiled [aicataktintv] head 
shames her head; for one it is also the same (as) one 
shaved. For if a woman (is) not veiled, also let her be 
shorn; and if it is shame for a woman to be shorn or shaved, 
let her be veiled." (11:4-6) Only one textual variant 
occurs in these verses. In v. 5, the pronoun antic is 
replaced by the reflexive pronoun, touvic, supported by B D2 
6. 629. 945. 
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xE00.1 in verse four in light of verse three, where Paul has 
identified the xe00.4 of man as Christ. 
The verb npoaeOzollat, "to pray," appears for the 
first time in 1 Corinthians at this verse" and seldom in 
Paul's writings outside of this section (1 Cor. 11:2-
14:40).45 The term upoae6xopat signals the act of praying 
without reference to its content or urgency.46 It always 
denotes a calling on God by man,41 even though humanity does 
not know what to pray (Rom. 8:26). From the context in 1 
Corinthians 11 and 1 Corinthians 14, Paul wants the reader 
to understand that public prayer is in focus. Every man48  
44The nominal form, npoaux4, occurs in 1 Cor. 7:5. 
45Rom. 8:26; Eph. 6:18; Phil. 1:9; Col. 1:3, 9; 43; 
1 Thess. 5:17, 25; 2 Thess. 1:11; 3:1; 1 Tim. 2:8. The 
nominal form occurs three times in Romans, twice in 
Ephesians, once in Philippians, twice in Colossians, once in 
1 Thessalonians and twice each in 1 Timothy and Philemon. 
The only appearance of the noun in 1 Corinthians is noted 
above, at 1 Cor. 7:5. Paul does not use the verbal form 
outside of this section (1 Cor. 11:4, 5, 13; 14:13, 14, 15). 
This seems to be in contrast to a frequent appearance in the 
New Testament (e.g., fifteen times in Matthew, eleven times 
in Mark, thirty-six times in Luke-Acts). Hebrews uses it 
once, James fives times and Jude once. 
°L ouw & Nida, Lexicon, note that EpoaEtxopar, 
differs from &Copal in that 8topat exclusively denotes 
urgent prayer. (1:409 n.33) Heinrich Greeven, "ehopat," 
TDNT 2:807, comments that TrpoaEftopat "is preferred if the 
fact of prayer is to be denoted with no narrower indication 
of its content." 
VAs noted by Greeven, "Ekopal," TDNT 2:807. 
48 nag avilp npoaEuxediEvo4. The form of the verb is a 
present middle participle in the masculine nominative 
singular. BDF §275.3 note that "irk before an anarthrous 
substantive means 'everyone' (not 'each one' like ticaoctoc, 
but 'anyone'). . . ." (143) 
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who prays in a public worship setting xata xecoaAtIc troy 
dishonors his "head." 
This is true of every man who prophesies°  Kat& 
KOWA; tray as well. Like upocrEtcopat, EpoglirrEto appears 
for the first time in 1 Corinthians at this point and 
similarly appears in 1 Corinthians (and in the Pauline 
corpus) only in this section." In secular Greek the word-
group was "marked both by solemnity and also by lack of 
content; it simply expresses the formal function of 
declaring, proclaiming, making known."' In the New 
Testament, the prophet is one who declares a particular 
0npoWe6ov, a present active participle. 
501 Cor. 11:4, 5; 13:9; 14:1, 3, 4, 5, 24, 31, 39. 
npoOtrcelle occurs nowhere else in Paul's writings and 
infrequently in the New Testament (four times in Matthew, 
twice in Mark, six times in Luke-Acts, once in John and 
Jude, twice in Revelation). The nominal form, upoOtrq6, "a 
prophet," is much more frequently used in the New Testament 
but appears sparingly in Paul. It is used in 1 Cor. only in 
the section of 11:2-14:40 (12:28, 29; 14:29, 32, 37) and 
outside of 1 Corinthians only in Rom. 1:2; 3:21; 11:3; Eph. 
2:20; 3:5; 4:11; 1 Thess. 2:15 and Tit. 1:12. The cognate 
noun uposArcEta, "prophecy," also appears in 1 Corinthians 
only in this section (12:10; 13:2, 8; 14:6, 22). In the 
rest of the Pauline corpus, it is used in Rom. 12:6; 1 
These. 5:20; 1 Tim. 1:8 and 4:14 only. upoOlITEta is rare in 
the remainder of the New Testament (only once in Matthew, 
twice in 2 Peter and seven times in Revelation). 
51  Heimut Kramer, "npoOstnic," TWIT 6:795. He 
investigates the use in extra-biblical Greek on pp. 784-96. 
It denotes an oracle and is attested from the fifth century 
B.C. onwards. He summarizes the uses of the word in 
relation to the Greek oracle as designation men and women 
who receive a revelation from a god, proclaims this message 
(especially when asked), are chosen by men for this task, 
enjoys social status, and may address directly the god they 
represent. (791-92) He adds "for every prophet declares 
something which is not his own . . . ." (795) 
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message.52 This message may be a prediction of imminent 
events (Agabus and the famine, Acts 11:28; Paul and his fate 
in Jerusalem, Acts 21:10-11) or a pronouncement on 
contemporary events (Paul and Barnabas dedicated to 
missionary work by prophecy, Acts 13:1-3). It may even be 
used of a non-Christian, as Paul does in Tit. 1:12 of 
Epimenides, a Cretan poet. A woman could prophesy (as in 
the prophecy of Joel cited by Peter in Acts 2:17-18 and of 
Philip's four virgin daughters, Acts 21:9) and could be 
called npoOlittg ("prophetess") as was Anna in Luke 2:36.53 
52Of 144 occurrences in the New Testament, npoOATIK 
most commonly designates an Old Testament prophet (e.g., 
Matt. 1:22; 2:5, 15, 17, 23, passim) or as part of the 
expression "the Law and the Prophets," referring to the 
whole Old Testament (e.g., Matt. 5:17;7:12; 22:40). Jesus 
is called a "prophet" (e.g., Matt. 21:11) as is John the 
Baptist (e.g., Matt. 21:26, 46). The word appears in 
Matthew 37 times, 29 times in Luke, 30 times in Acts, 14 
times in John and six times in Mark. Paul uses it 14 times 
(Rom. 1:2; 3:21; 11:3; 1 Cor. 12:28, 29; 14:29, 32 [twice], 
37; Eph. 2:20; 3:5; 4:11; 1 Thess. 2:15; and Tit. 1:12). He 
applies it to the Old Testament prohets (Rom. 1:2; 11:3), 
designates the whole Old Testament ("the law and the 
prophets," Rom 3:21), and identifies a New Testament office 
(all 1 Corinthians references; Eph. 4:11) by the term 
wpoOAT94. Gerhard Friedrich, "npogitc16," TDNT 6:829 notes 
that the activity of this office is represented by the verb 
upoinITE0o (of its 28 New Testament occurrences, 11 are in 
Paul's letters and all are in 1 Cor. 11-14: 1 Cor. 11:4, 5; 
13:9; 14:1, 3, 4, 5 [twice], 24, 31, 39). Friedrich defines 
the verb as "to proclaim the revelation of God as a 
prophet." Louw & Nida, Lexicon, 33:459 (1:440) agree, 
noting that a message may be defined as prophetic "with or 
without reference to future events." They cite Luke 22:64 
where the guard demands of Jesus an identification of who 
hit Him (based on a sense of smell). 
53While Anna is given the title in Luke 2:36, the 
temptress "Jezebel" gives herself the title in Rev. 2:20. 
These are the only two appearances of the feminine nominal 
in the New Testament. It may be significant that while 
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The significant event which marks a turning point for 
prophecy is the outpouring of the Holy Spirit on Pentecost 
ushers in the fulfillment of Joel 2:23 (as noted above in 
Acts 2:17-18). Within this larger context, however, 
individuals were either called to the office of 
"prophet/prophetess" or given a particular message to share 
with the church.54 
While the term npoOTIN can signal very broadly the 
whole work of proclaiming the messages of God (cf. 1 Cor. 
12:28-29; 14:1; Eph. 4:11), the verb npoOnTE60 can denote 
more narrowly the act of transmitting a particular message 
which is judged by others to determine whether the source is 
the Holy Spirit or not. Friedrich notes this connection 
between praying and prophesying: 
In primitive Christianity, too, there is a direct 
connection between prayer and prophecy, for both are 
in a special sense works of the Spirit . . . . 1 C. 
11:4 deals with prayer (i.e., public prayer in the 
congregation) and prophecy in relation to men, 1 C. 
11:5 with prayer and prophecy in relation to women. 
It is certainly no accident that prayer and prophecy 
are brought together in 1 Th. 5:17-20 . . . . The 
interrelation between prayer and prophecy is 
apparent in 1 C. 14 . . . . Prophecy and prayer are 
not the swore, but they belong very closely 
together. 
women could prophesy in New Testament times, the title was 
not used. (So noted by Friedrich, "upoOtnc," TDNT 6:829.) 
5 4Friedrich also comments that the New Testament 
"prophet does not enjoy such unlimited authority as the 
Jewish prophet." "npogstrqc," TDNT 6:849. The one who 
prophesies is judged by one who has the gift of discernment 
(1 Cor. 12:10) and by other Christians (1 Cor. 14:29). 
%bid., 852-53. 
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xata xE0callc tray 
The phrase icatet xE0a1A4 troy describes a state or 
condition which, in the case of a man praying or prophesying 
in a public worship service, dishonors his "head." KaT6 
with the genitive case occurs far less frequently than with 
the accusative.56 
 When used with the genitive, "it most 
often means 'against someone' (in a hostile sense). It does 
not appear often in a local sense,1,57  so that 1 Cor. 11:4 
exhibits something of an unusual application of xaT6 with 
the genitive. The phrase may be translated "hanging down 
from the head, on the head,"" but to the modern reader it 
may be unclear whether this refers to hair or to a head-
covering. Archaeological discoveries (particularly busts 
and statues and coins) reveal that Roman men kept their hair 
short." Further, if Paul had wanted the reader to 
understand long hair, he would most naturally have mentioned 
56BAGD s.v. "xwat," note that xaT6 with the genitive 
occurs 73 times in the New Testament and with the accusative 
391 times. When used with the genitive, Kota may signal a 
place or be used figuratively ("down upon, toward, against 
someone or something"). 
57BUF §225 (120). They cite as places where xaT6 
with the genitive is used in a local sense Matt. 8:32; Acts 
9:31, 42; 10:37; Luke 4:14; 23:5; 2 Cor. 8:2; and 1 Cor. 
11:4 (and others). 
58Ibid. 
"Cynthia L. Thompson, "Hairstyles, Head-coverings, 
and St. Paul: Portraits from Roman Corinth," Biblical 
Archaeologist 51 (1988): 99-102, reproduces photographs of 
several busts and statues of men from Roman Corinth as well 
as Rome itself. They show men who keep their hair quite 
short. 
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the word 804 ("hair")60 or used the verb Kopete (to wear the 
hair long") as he does in 1 Cor. 11:14, 15.61 As Gordon Fee 
observes, "if Paul had intended long hair, this idiom is a 
most unusual way of referring to it."62 
Yet some commentators argue that icata KG0aAfic tzov 
means "wearing long hair." Jerome Murphy-O'Connor observes 
the absence of the noun icaluppa and suggests that a 
"downward motion" is inherent in the preposition urat, 
referring to verse 14 to supply what is "hanging 
downward."63 Underlying Paul's attitude towards long hair 
on males, he proposes, is an anti-homosexual bias evidence 
60804 may be used to denote the hair of animals (e.g., Matt. 3:4; Mark 1:6; Rev. 9:8) or of human beings 
(Matt. 5:36; Luke 21:18; Acts 27:34; Rev. 1:14). Paul never 
uses this term. 
gBAGD s.v. "Kop60," 442, note that Greek men do not 
wear their hair long and cite Herodatus 1, 82, 7 and 
Plutarch. This verb occurs in the New Testament only at 1 
Cor. 11:14, 15. The nominal Kopti (the "long hair" of 
women), occurs only at 1 Cor. 11:15. 
62Gordon Fee, 1 Corinthians (Grand Rapids: Eerdmans, 
1987), 506. He argues there is little or no evidence that 
men in Roman or Greek societies covered their heads. Fee 
does admit two notable exceptions (507, n.61) but Richard 
Oster, "When Men Wore Veils to Worship: The Historical 
Context of 1 Corinthians 11.4," New Testament Studies, 34 
(1988): 481-505, demonstrates an extensive use of 
headcoverings for men in Roman and Greek society at this 
time. He responds to Fee's comments by stating simply "it 
is a pity that Prof. Gordon Fee has dismissed the 
possibility of a Roman context to 1 Cor 11.4 . . . ." 
gJerome Murphy-O'Connor, "Sex and Logic in 1 
Corinthians 11:2-16, The Catholic Biblical Quarterly, 42 
(1980): 484. He admits that Plutartch, Apophthegmata regum 
200E, uses the prepositional phrase to indicate a head 
covering for a man. (Ibid., n. 11) 
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also in Pseudo-Phocylides and Philo." He then concludes: 
"The real issue was the way hair was dressed. The slightest 
exaggeration was interpreted as a sign of effeminacy; it 
hinted at sexual ambiguity."65  
Paul, however, does not mention homosexuality or 
homosexuals in this section. In verse 3 Paul lays the 
foundation for his comments in verses 4-16, yet says nothing 
about sexual orientation or preference (as opposed to Rom. 
1:26-27).66 Joel DeLobel criticizes Murphy-O'Connor for 
linking Paul's comments in 1 Cor. 11:2-16 with the anti-
homosexual statements of other Jewish and Hellenistic 
authors and lists three reasons for rejecting Murphy- 
64He dates the former to somewhere between 30 B.C. 
and A.D. 40 and cites advice to parents: "If a child is a 
boy, do not let locks grow on his head. Braid not his crown 
nor make cross-knots on the top of his head. Long hair is 
not fit for men, but for voluptuous women. . . . Guard the 
youthful beauty of a comely boy, because many rage for 
intercourse with a man" (vv. 210-14). (Ibid., 485) Murphy-
O'Connor adds that Philo disdained long hair on men in a 
"tirade of emotionally charged invective which Philo 
directed against homosexuals he criticized 'the provocative 
way they curl and dress their hair'. . . .(Spec. Leg. 
3:36)." (Ibid.) 
6 5Ibid., 487. 
66In Rom. 1:18-32 Paul argues that Gentiles are 
condemned under God's law, even though they lacked the 
Mosaic law. He uses homosexuality to illustrate the 
depravity and guilt of Gentiles who have departed from the 
relationship of men and women as God designed it in Genesis 
2. When Paul uses Genesis 2 to condemn homosexuality, he 
does so clearly. His concern in 1 Cor. 11:2-16 may be 
related to his remarks in Rom. 1:18-32, and he may draw from 
the same source (Genesis 2), but the problems he faces are 
different in each passage and his theological point in each 
is distinctive. 
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O'Connor's understanding of the passage. He first notes 
that the prepositional phrase icata wEglaAfic troy appears in 
Plutarch with reference to a head covering (and this is 
supported by 1 Cor. 11:7). DeLobel then discusses 1 Cor. 
11:14 and observes that Paul mentions long hair but does not 
speak of "an unmasculine, elaborate hairdo" proposed by 
Murphy-O'Connor. He adds: 
If v. 14 as such is used as a parallel to 
interpret v. 4, then. v. 4 also means (long hair) 
(an nothing else on the basis of v. 14). The 
opposite then in v. 5 can only be (short hair), but 
this would lead to a nonsense interpretation in v. 
6: if the woman has short hair (el o6 
icataxaAtimetat), than [sic] she shall cut off her 
hair (xelptio80)). Our point is that v. 14 is not 
sufficient to provide v. 4 with a meaningful 
reference to the hair rather than to headgear." 
DeLobel's third argument against taking Kara KEgfal44 tray as 
a reference to long hair (as Murphy-O'Connor does) involves 
an appreciation for how KE0a14 is used in the context of 1 
Corinthians 11. He points out that if Icatti IcE0a1A4 glow 
refers to long hair, then a third meaning for IcE0aAti has 
been introduced (i.e., "hair"). He asks if it is "probable 
that in a context where KE0aili is a very central concept and 
where it already has a metaphorical meaning (v. 3 cf. infra) 
6 7Jodl DeLobel, "1 Cor 11,2-16: Towards a Coherent 
Interpretation," L'Apotre Paul: Personnalite, Style et 
Conception du Ministere, edited by A. Vanhoye (Leuven: 
University Press, 1986), 372. He adds that Pseudo-
Phocylides mentions homosexuality and long hair separately 
"in two subsequent but distinct maxims. without clearly 
combining them himself; whereas Philo does not mention long 
hair at all when reacting against homosexual behaviour." 
(Ibid., 372-73) 
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and a literal meaning (v. 4a) a third meaning would have 
been introduced?"68 
It may be further noted that Paul's expression 'mita 
KE0144 trot closely resembles the prepositional phrase Kara 
xe0a2lic which occurs in Esther 6:12. There Haman returns to 
his house, "mourning and with his head covered."69 Richard 
Oster, at the end of his study of Roman devotional 
practices, writes: 
In conclusion, the Corinthian issue of whether a 
man may cover his head when he prays and prophesies 
emerged from a particular matrix of mores that were 
totally indigenous to Roman pietistic and devotional 
ethos, and had spread, as archaeology proves, to the 
urban centres of the Mediterranean basin, Corinth 
included, decades prior to the advent of 
Christianity. Accordingly, one should not be 
surprised to discover that a segment of the 
Christian fellowship at Corinth was continuing to 
manifest this particular pietistic gesture, one of 
the many stemming from the Etruscan period of its 
Italian heritage." 
Paul therefore is saying that when an adult male is 
praying or prophesying in the public worship of the church 
6 8Ibid., 373. He adds that a literal or 
metaphorical meaning would be possible in v. 4b. "Even a 
deliberate ambiguity combining both meanings is not 
unlikely: teach man praying or prophesying with a covered 
head, behaves shameful [sic] with respect to his (literal 
and/or metaphorical) heath." (Ibid., 373-74). 
69So noted by Fee, 1 Corinthians, 506. He also 
cites Plutarch's reference to Scipio the Younger who wore a 
head-covering on a journey through Alexandria (506-07). Fee 
concludes, "almost certainly, therefore, by this idiom Paul 
is referring to an external cloth covering." It is the 
nature and details of this covering which Fee denies is 
recoverable. 
111Richard Oster, 505. 
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and is wearing a head-covering, he dishonors" his "head." 
Fee summarizes the arguments for taking the word x€0111  (at 
this point) in a figurative sense, looking back to verse 
three, as Christ. 
The "head" that would be shamed is man's 
metaphorical "head," Christ. Several things make 
that clear: (1) the asyndeton (no joining particle 
or conjunction) gives the sentence the closest 
possible tie to v. 3; (2) Paul uses the personal 
pronoun "his" rather than the reflexive "his own"; 
(3) to refer to himself in this way compounds 
metaphorical usages without warning; (4) otherwise 
the preceding theologigal statement has no place in 
the argument whatever." 
Paul had established the relationship between God and 
Christ, Christ and man, man and woman in verse three." 
IcatalarivEt, a third person singular present 
indicative active form of the verb Kars:n(70%7o. Paul uses 
the verb in Rom. 5:5; 9:33; 10:11; 1 Cor. 1:27 (twice); 
11:4, 5, 22; 2 Cor. 7:14; and 9:4. The verb appears outside 
the Pauline corpus only at Luke 13:17; 1 Pet. 2:6 and 3:16. 
Louw & Nida, Lexicon, 25.194 (1:310) list it under the 
subdomain of "shame, disgrace, humiliation" and define it as 
"to cause someone to be much ashamed." BAGD s.v. 
"xatalaxive," gives three definitions: "to dishonor, 
disgrace; to put to shame, be humiliated; to cause to be 
ruined or lost, to disappoint." They cite 1 Car. 11:4-5 
under the first definition, the only New Testament use of 
the term with that denotation. 
IIGordon Fee, 506. 
73it is a violation of Paul's intended meaning to 
understand a devaluation of anyone in verse three due to 
their relationship to a "head." In her article on this 
passage, Gail Paterson Corrington inappropriately transfers 
one metaphorical meaning for xE0a14 into the passage, 
producing both chaos and misunderstanding. She writes: 
"since kephale may also stand by metonymy for the whole 
person, the lowest member of the hierarchy, the wife, is 
further 'de-personalized'; that is she stands in 
relationship to her husband as his 'body.' G. P. Corrington, 
"The 'Headless Woman'; Paul and the Language of the Body in 
1 Cor 11:2-16," Perspectives in Religious Studies, 18 
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When he uses the key term from that verse in verse four, 
without marking the text in any way, the reader most 
naturally would understand that Paul intends the meaning of 
KE0c0.4 to be brought forward to verse four. When a man is 
praying or prophesying with his head covered by anything, he 
dishonors Jesus Christ because he wears a cultural marker 
which identifies him as a woman.74 Paul then turns to the 
conduct of the Corinthian women in worship. 
Verse Five 
"And (8) every woman praying or prophesying with an 
(1991): 225. She argues that Paul "de-personalizes" the 
woman because the woman is not explicitly described as 
KE95044 in relation to anyone, creating an inappropriate 
totality transfer of meaning. 
"David W. J. Gill, "The Importance of Roman 
Portraiture for Head-Coverings in 1 Corinthians 11:2-16," 
Tyndale Bulletin 41 (1990): 253, refers to a Roman wedding 
scene inscribed on a marble sarcophagus, probably found at 
Rome and dating from A.D. 170-180 that depicts the men 
bareheaded and the women with heads covered. It was not 
that a woman could not appear in public with an uncovered 
head, but rather that a married woman reflected her identity 
by means of wearing a head-covering. Social convention 
favored a head-covering for women. Gill states: "The 
wearing of the veil said something about the wife's position 
in society: the lack of it at a meeting such as this would 
have been a poor relfection on her husband." (254) Cynthia 
L. Thompson, "Hairstyles, Head-coverings, and St. Paul: 
Portraits from Roman Corinth," Biblcal Archaeologist 51 
(1988): 113 makes the same observation of Jewish wives: 
"Judaism is another element of Paul's experience that was 
influenced by customs of the eastern Mediterranean. The 
evidence of Jewish rabbis (from Palestine and Babylonia), 
who wrote considerably later than Paul, suggests that Jewish 
women were expected to wear head-coverings, some even within 
their own homes. It is possible that these Jewish customs 
originated earlier and were part of Paul's background in 
writing to the Corinthians . . . ." 
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uncovered head (CncaTalcaltuT9 TA NEgsalA) shames her75 'head;' 
it is one and the same as shaved." Extending the 
application begun in verse 4, Paul states that any and every 
woman76 who engages in either of these activities 
alcaTatca2tInT9 TA KEOW.A, (is shaming her "head"). He adds 
the comment that a woman in such a state is "one and the 
same" (tv Tap tatty Kat to atT6)" as one who has had her 
MThe only textual variant which occurs in this 
verse appears here. The pronoun airdi; is replaced by the 
reflexive pronoun, tatirAc, supported by B D2 6. 629. 945. 
The UBSGNT does not note the variant which seems to have 
developed to eliminate the ambiguity of the pronoun a6TAc. 
The variant signals to the reader that Paul is thinking of a 
married woman shaming her husband (if "head" is 
metaphorical) or that he is thinking of a woman (married or 
not) shaming her own physical head (if "head" is literal) 
rather than taking v. 5 in the sense of v. 3. The pronoun 
attic; extends the application of v. 4 to the woman, so that 
any woman who prays or prophesies with an uncovered head 
shames every man (the singular represents the category, as 
Paul does in Rom. 2:17-19 and 3:1 of "the Jew;" cf. BDF §139 (77]). 
76As cited above, BDF §275.3 note that "ECK before 
an anarthrous substantive means 'everyone' (not 'each one' 
like 41mo-roc, but 'anyone'). . . ." (143) Kenneth T. 
Wilson, "Should Women Wear Headcoverings," Bibliotheca Sacra 
148 (1991): 448-49, summarizes the thematic arguments for 
taking this reference as a reference to all women, not just 
married women: "this is a reference to all women because (a) 
marriage is not mentioned in this passage, (b) the 
principles seem to illustrate the fact that men in general 
are the head of women in general, and (c) the issue involves 
male-female distinctiveness." 
BDF §131, discussing agreement in gender, observe 
that "when the predicate stands for the subject conceived as 
a class and in the abstract, not as an individual instance 
or example, then classical usage put the adjectival 
predicate in the neuter sin., even with subjects of another 
gender . . . ." The phrase tv yap tUTIV xai To auto "is 
identical in meaning but not in person, hence the fem. is 
inconceivable." (73) 
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head shaved (TA t4umitvA)." The phrase axaTaxaltinTv TA 
xEpiaAA stands in parallel to xat& xE0alfic tray in v. 4." 
The term axavaxaXunTog occurs in the New Testament only here 
and in 1 Cor. 11:13.80 The verb without the alpha-
privative, xaTaxaliinTo ("to cover, veil,"), appears in the 
New Testament only in the two following verses (11:6-7, used 
three times). Both terms seem to derive from Kr:Aiwa, a 
"covering" of the face, worn by Moses (2 Cor. 3:13), and 
used figuratively of those who do not perceive Christ in the 
Scriptures (2 Cor. 3:14). The simple verb xaltuTo refers to 
the act of covering or concealing81 and the preposition 
78The verb gvimpEvA is a perfect passive participle 
in the dative singular feminine, from (vp60. The phrase to 
gbpripEvA reflects the associative use of the dative case, 
used also of adjectives and adverbs of identity. (Cf. BDF 
§194.1 (104].) The woman with her head uncovered, 
prophesying or praying in the public worship services, 
creates the same identity for herself as would a woman with 
a shaved head. 
19An attributive adjective or participle, used with 
an arthrous substantive, must participate in the force of 
the article by either being placed between the definite 
article and the nominal or, if placed after the nominal, 
have its own definite article. BDF §279.1, commenting on 
the attributive and predicate adjective, point out that the 
phrase lixataxak6uTv TA xE0a2 A is equivalent to lixataxfauuTov 
Nowa ti1v xEcial4v. [142] 
"It appears in the Septuagint only at Lev. 13:45, 
where it translates P15, in the context of regulations 
concerning people with skin diseases. Such a one is to 
uncover his head. A synonym, ax6AunTo6, is used to 
translated the same Hebrew term in Tobit 2:10 and the 
Epistle of Jeremiah 31. It appears in adverbial form 
(11x0.157(Toc) in 3 Macc. 4:6. 
8 lAs in Luke 23:30 of a person; Matt. 8:24 of a 
boat. It may be used figuratively to denote "remove from 
sight," as in 1 Pet. 4:8; James 5:20 or to "hide" as in 2 
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xaTO, when added to it,82 may indicate that the covering 
hangs "down" from the head." Paul does not discuss hair-
styles at this point, nor does he describe "loosed hair" or 
"hair that hangs loose" by axaTemalunToc.84 Rather, his use 
here and his argument in 1 Cor. 11:2-16, as well as his use 
of cognate terms elsewhere, indicate that Paul intended his 
readers to understand by axaTaxalunToc one who has no head-
covering. 
Such a woman is "one and the same" as one who has 
her head shaved (TA EtuplutvA). The word NAG) appears very 
Cor. 4:3. It may also refer to the "veiling" of the heart, 
denoting (willful?) non-understanding by the disciples (Luke 
24:32). 
82BDF §116 discuss the formation of compound Greek 
words by adding a prepositional prefix. They note that 
"Koine has an fondness for composite verbs where the 
classical language was content with the simple forms." (63) 
These prepositions may retain something of their own meaning 
in the compound or they may simply serve to intensify the 
action of the second element, usually a verb (verbal 
substantives and adjectives). 
83WWI) s.v. "xaTii," list this definition first, 
noting that xaTet with the genitive (73 times in the New 
Testament) denotes "down from someth." (405) They list 1 
Cor. 11:4 under I.1.a., "lit. hanging down fr. the head, as 
a veil." 
84Gordon Fee discusses the proposal that unbound, 
long hair is intended by Paul and concludes that head-
coverings are meant, primarily on the basis of 1 Cor. 11:15, 
"which implies that long hair is a woman's glory and 
therefore a good thing, and with the imperative 'let her be 
covered' in v. 6 (cf. v. 7; the men should 'not be 
covered'), which does not easily lend itself to the 
connotation of putting her hair up. It is also true that 
this does not appear to be the precise opposite of the man's 
activity in v. 5 . . . ." (509-10) 
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rarely in the New Testamentn and denotes a literal shaving 
of the head.n For a woman to have her head shaved 
indicated in Jewish, Greek and Roman societies great shame. 
Fee notes: 
The fact that a shaved head for a woman 
constituted shame is found in such diverse texts as 
Deut. 21:12 (although in this case it is probably 
also a sign of mourning); Aristot., Thes. 837 (the 
mother of unworthy children should have her hair 
shorn); and Tacitus, Germ. 19, where the husband of 
an adulterRus wife drives her from the house shaved 
and naked. 
Annie Jaubert has asked, "why should the woman cover 
her head?"68 She answers by pointing out that for both 
Jewish and Hellenistic cultures, a woman covered her head as 
a sign of her relationship to her husband.89 She adds that 
851t is used in the middle voice in Acts 21:24, in A 
B2 C D* and the Majority text as a third person plural 
aorist middle deponent subjunctive, and in P47 k B* Dc and 
others as a third person plural future middle deponent 
indicative. The context involves four men who have taken a 
vow and, as part of their vow, will have their heads shaved. 
This is the only place outside 1 Cor. 11:5-6 where the term 
400 appears in the New Testament. 
86BAGD s.v. 0)00, 549. 
87Gordon Fee, 510-11 n.79. He adds that the Romans 
did not themselves shave the heads of their adulterous women 
but that Tacitus is commenting on the practice of the 
Germanic tribes. 
n(Pourquoi la femme doit-elle se couvrir la tateM 
Annie Jaubert, (Le Voile des Femmes (I Cor. X1.2-16),x. New 
Testament Studies 18 (1971-72): 424. She asks the question 
as the subtitle for the text of 424-27. 
89She cites m. Kethuboth 72a-b; m. Gittin 90a; and 
mentions that the sole example which shows that the covered 
head is a sign of marital dependence is m. Sanhedrin 58b. 
((Le seul exemple qui montrerait que la tate couverte est un 
signe de dependance maritale est en Sanh 58b.x.) (Ibid., 425) 
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there is some indication in Talmud that a head covering 
recalled the original fall into sin of Genesis 3 (as a sign 
of mourning or a way to hide the fault of Eve), but that 
Paul makes no such allusion in 1 Cor. 11:2-16." The 
distinction between men and women is not merely social-91 
The distinction between men and women evidenced in Genesis 2 
constitutes part of their identity as the image of God. 
90an deux autres passages la tete couverte des 
femmes, opposee a la tete decouverte des hommes, est 
consideree comme un signe de deuil ou une manniere de se 
cacher a cause de la faute d'Eve. Mai preciseement chez 
Paul it n'est pas fait allusion a la chute originelle.) She 
cites Gen. Rabba 17.8 and Pirge Rabbi Eliezer 14. (Ibid., 
425) 
Herman Strack. and Paul Billerbeck, Kommentar aum Neuen 
Testament also Talmud and Alldrasch (C. H. Beck'sche 
Verlagsbuch Handlung: Munich, 1954), 3:423-443 cite numerous 
Jewish references in 1 Car. 11:4-16. They note that 
practical reasons sometimes affected men's headcovering: 
"man bedeckte den Kopf mit dem Turban im Winter der Kalte 
wegen u. man lieB ihn im Sommer unbedeckt der Hitze wegen." 
(3:423) They cite pBerakah 2, 4c, 11. 
9 hlavid W. J. Gill, "The Importance of Roman 
Portraiture for Head-Coverings in 1 Corinthians 11:2-16," 
Tyndale Bulletin 41 (1990): 245-60, misses the point when he 
suggests that head-coverings indicated a social distinction 
rather than a gender distinction. He pictures Paul's 
concern as division within the church over social-status 
markers worn at worship, stating that "Paul may be 
attempting to say that if certain men adopt the form of 
dress suitable for a select band of people at a religious 
act, then division would occur." (248) Several objections 
may be offered. The first and foremost problem with Gill's 
thesis is that Paul does not say what Gill would have him 
say. Paul does not raise the issue of divisions in 1 Cor. 
11:2-16 nor does he comment on gold and jewelry, frequent 
insignias of wealth (as in 1 Tim. 2:9). Further, the 
problem Paul confronts is that women are praying and 
prophesying with heads uncovered, not that men are actually 
covering their heads. Men are discussed because the 
relationship between men and women forms the basis for 
Paul's directives in this pericope. 
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Paul had described the relationship between men and women in 
verse 3. In verses 4-6 he proceeds to apply the theology 
statement of verse 3 to the situation in Corinth. As Jervis 
reports, "Paul is saying in vv. 4-6 that, when one is 
praying and prophesying, gender symbols are significant and 
should be in accordance with God's gift in Christ of a 
redeemed, dual-gender humanity."" 
Verse Six 
"For if" a woman does not have [her head] covered 
92L. Ann Jervis, 242. William F. Orr and James 
Arthur Walther, 1 Corithians (Garden City: Doubleday, 1976), 
260, point out that "among the Jews of the New Testament 
period a virgin or maiden was permitted to go about without 
a covering on her head or face; but when she became married 
she was required to have a covering that bound up her hair 
and reached around her chin. Custom required that she must 
never go outside her house with an uncovered head. This was 
so shameful that her husband could use it as ground for 
divorce without return of the marriage dowry." Strack and 
Billerbeck make this claim and cite Kethubah 7.6. They add 
that pSotah 1, 16b, 28 discusses a bare-headed women under 
Deut. 24:1. By going about bare-headed, a woman "exposes" 
herself to the public. (Kommentar, 3:428-429). 
Colin Brown adds a helpful note when he states: 
"Therefore women should be veiled in worship. Again it may 
be said that, whilst the guiding principles for Paul's 
recommendation hold good, the continued application of it 
depends upon the continued acceptance of all the premises of 
the argument. In a culture where the significance of 
veiling is no longer understood in the same way, the 
argument no longer has the same force." Colin Brown, 
"Head," NIDNTT, 161-62. 
93BDF §372.2a cite this verse as an example of the 
use of Et with the indicative (IcaralcoAlimerat is a present 
passive indicative) to denote a simple conditional 
assumption with emphasis on the reality of the assumption, a 
"real case." Here there is no causal or restrictive 
implication (i.e., "if such and such is true"), merely a 
disjunctive deduction (as also in 1 Cor. 3:14-15). (189) 
39 
(KaTaxal6nerat), then (Ica1)" let (her] be shorn 
(KEtpoo80);" and if [it is] a shame for a woman to have 
been shorn or be shaved," let [her head] be covered." 
The verb !Wipe ("to cut the hair short") may be 
distinguished from the verb gupde ("to shave"). Fee points 
to a quotation from Tiberius (cited by Dio Cassius in his 
History of Rome): "I want my sheep shorn (KEtpEofts), not 
shaven (ermog6peaeat)."" The word xEtpe thus refers to a 
close cutting but does not mean a shaving. It appears in 
both secular and intertestamental sources for the "shearing" 
94jlaRF §442.7 states: "The use of Kat to introduce an 
apodosis is due primarily to Hebrew, although it appears as 
early as Homer (e.g., Il. 1.478). . . ." (227) 
95A third person singular aorist middle imperative 
from the word Icetim. 
96The form is an arthrous substantivized infinitive, 
TO KEfpacreat 4 gupeta0at, aorist and present passive 
infinitives (respectively). BDF §399.1, discussing the 
nominative and accusative of the substantivized infinitive 
without the preposition, note that the definite article is 
anaphoric and serves to indicate, for the reader, that these 
substantives are the same as the one(s) mentioned 
previously. (205) 
BAGD s.v. "gupem," discuss the conjugation of the term 
gupemeat. They argue that the accent markings should be 
altered to 4ipaaftt, an aorist middle infinitive. (549) 
They cite BDF §101 which notes that cup- verbs in the 
present and imperfect are unattested in the New Testament 
but cite the accentuation g6paa8a; as an aorist middle 
(specifically stating "not -aceat." (53) Also relevant, in 
the opinion of BAGD, is BDF §317, "the middle in the sense 
of 'to let oneself be . . .' (cf. German sich lessen) 
(causative . . .)," again citing 1 Cor. 11:6. (166) No 
significant difference of meaning is involved. 
9 7Dio Cassius, History of Rome, 15.10.5; cited by 
Gordon Fee, 511, n.82. 
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of sheep" (as also in Acts 8:32) and in Acts 18:18 of Paul 
cutting off his hair on account of a vow he took. The word 
is used only in these two places in Acts and in 1 Cor. 11:6 
in the New Testament. Paul's use of 4updo and xEtpo in the 
second half of this verse indicates that both a shaven head 
and a closely shorn head carry the same stigma and convey 
the same shame." If it is a shame for a woman to shave or 
closely shear her hair, then she should cover her head while 
in the public worship service. Paul argues, therefore, that 
all women who leave their heads uncovered fall into the same 
category as the shaved or cropped-hair woman, with the same 
resultant shame to her "head."100 
 
98BAGD s.v. "xEtpe," cites Artemidorus 4,51 (second 
century A.D.); Babrius 51,3 (ca. A.D. 200); Josephus, 
Antiquities, 6.297; Testament of Judah, 12:1. (427) 
99Gordon Fee cites two texts in Lucian that 
illustrate how short hair was considered "mannish." A 
"fugitive wife in the company of three runaway slaves, 'a 
woman with her hair closely clipped (xecpaptv9v) in the 
Spartan style, boyish-looking and quite masculine' (fug. 27; 
Loeb, V, 85); and of a Lesbian woman Megilla, who after 
pulling off her wig revealed 'the skin of her head which was 
shaved close (anoxecpaptvn), just as on the most energetic 
of athletes' (dial. het. 5.3; Loeb, VII, 383)." (511, n. 
81) He believes that the homosexuality involved with a 
woman's short hair is the cause of shame for a woman who has 
a shaved or closely shorn head. 
100Bruce K. Waltke, "1 Corinthians 11:2-16: An 
Interpretation," Bibliotheca Sacra 135 (1978): 51, argues 
that Paul intends both a metaphorical and a literal meaning 
for "head" in this context. He writes: "Does one dishonor 
his anatomical head or his social head? The answer is both. 
The word head in this context is an intentional double 
entendre and serves as the Stichwort, the crucial term about 
which the rest of the argument is constructed." Several 
comments may be made regarding Waltke's thesis. First, the 
headship of verse three is more than "social." The word 
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Paul has twice used the compound verb icatataxtivEt 
(once in verse 4 and once in verse 5). In verse 6 he 
employs the nominal, aliaxpov.101 "Shame" is, for Paul, much 
more than mere embarrassment or an emotional state. Rudolf 
Bultmann explains: 
The verb alaxtve, fully interchangeable with En-
and esp. natalax6vo, is often found act. in the 
sense of "to shame" or "to bring to shame" (mostly 
for On). Most frequently God is the subject, and 
the shame to which He brings is His judgment. . . . 
The mid. is relatively uncommon, and has the common 
Greek sense of "being ashamed" (i.e., of doing 
something, 2 Esr. 8:22 etc., or of having done 
something, 2 Ch. 12:6). Mostly aintvecreal denotes 
experience of the judgment of God; and it is usually 
difficult to decide whether the form is mid. or 
pass., i.e., "to be shamed or confounded," or "to be 
ashamed" in the sense of "having to be ashamed." 
What is in view is not so much the state of soul of 
the atorweeic but the situation into which he is 
brought and in,mhich he is exposed to shame and thus 
to be ashamed.' 
The disgrace which a woman brings upon the man and upon 
herself by praying or prophesying with an uncovered head is 
the state resulting from God's judgment upon her rebellion. 
"head" in this context is relational, describing the one to 
whom a person submits and the one who has authority over a 
person. As the Father, God is more than a "social" Head 
over Christ Jesus who, in turn, is more than a "social" Head 
over mankind. Second, Paul does not intend to convey the 
idea of a literal, physical head in verses three and four 
when he uses ice0aAii. 1 Cor. 11:4-5 applies 1 Cor. 11:3 and 
draws the denotation of KE0aA4 from verse three. Thus, Paul 
has in mind only the metaphorical use of xelika4 in 1 Cor. 
11:3-6. 
101The noun 4°10; appears in 1 Cor. 11:6; 14:35; 
Eph. 5:12; and Tit. 1:11 in the New Testament. The cognate 
noun ataxp6tic occurs in Eph. 5:4 (a hapax). Words ending 
in -TIN denote the nomina agentis. (Cf. BDF §109.8.) 
102Rudolf Bultmann, "aiox0vo," TAW 1:189. 
42 
When a woman refuses to wear a headcovering while performing 
these activities in worship, she rejects her identity as 
assigned by God and rebels against His will. This 
inevitably brings her into a situation where she is exposed 
to the judgment of God: in short, alaxpov. Bultmann adds: 
From the root can- we also find aioxp66 in the 
NT in the sense of "that which is disgraceful" in 
the judgment of men (1 C. 11:6; 14:35), especially 
as expressed in words (Eph. 5:12; cf. Herm. v., 1 
1, 7) or in relation to filthy lucre (Tt. 1:11). 
Shaving a woman's head, shearing her hair and 
praying or prophesying with an uncovered head in worship 
services all have in common a rebellion by woman against the 
woman's identity and role as given by God. She makes a non-
verbal statement by such activities that she opposes God's 
will for her and the man's headship over her, thus failing 
to fulfill the purpose for which she was created and 
bringing herself into a situation where she is exposed to 
God's judgment and the judgment of God's people. 
In the society of first century A.D. Greco-Roman 
Corinth, wearing a headcovering served to communicate 
acceptance of her God-given identity as the glory of man and 
all that it entails.104 Paul next explains his application. 
3Ibid., 190. 
104Colin Brown suggests that this application 
"depends upon the common understanding of certain premises 
which were valid in the context of Paul's culture. Where 
these no longer obtain, the conclusions also no longer 
obtain, even though the motivating principle of maintaining 
the liberty of the spirit with due regard to the order of 
nature and society still holds." (162) 
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1 Cor. 11:7-9  
In 1 Cor. 11:7-12 Paul's comments recall the 
creation account of Genesis 1:26-27 and 2:4-24 and introduce 
into his discussion the "Image of God" theme and the term 
860. Jervis writes: 
In vv. 7-10 Paul makes clear that the creation 
stories are the warrant for his injunctions. The 
first injunction is to the male (vv. 7-9). The 
reason Paul gives as to why the male should not 
xataxaA6nteafial his head is a midrashic 
recombination of the two Genesis creation stories. 
The introduction of the word doza into the 
interpretation of the first creation story (v. 7a) 
is, as many have remarked, a typical Jewish 
interpretation,of what it means that Adam is the 
image of God."' 
It is important to understand that this is not a new 
point in the discussion, as Morna D. Hooker has suggested: 
"Paul's argument in this section is based upon the creation 
stories of Gen. i and ii, and must therefore differ from his 
previous argument, where the scheme of relationships 
included Christ."106 
 Rather, Paul's Christology does not 
eliminate the structure of mankind which God created in 
105L. Ann Jervis, 242. She cites E. Earle Ellis, 
Paul's Use of the Old Testament (Edinburgh: Oliver & Boyd, 
1957): 63; M. D. Hooker, "Authority on Her Head: An 
Examination of I Cor. XI.10," New Testament Studies 10 
(1964): 411; and Robin Scroggs, "Paul and the Eschatological 
Woman," Journal of the American Academy of Religion 40 
(1972), 299, as well as his work, The Last Adam: A Study in 
Pauline Anthropology (Philadelphia: Fortress, 1966), 27 and 
49. (242, n. 45) 
1614. D. Hooker, 411. She adds: "Whatever Paul's 
understanding of Eix‘v e€06 in Gen. i.27, the essential 
point for his argument is the contrast which he sees in 864a 
between man and woman: it is on this contrast that the 
different regulations regarding head-coverings are based." 
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Genesis 1 and 2. It is precisely in Christ that mankind is 
restored to the image of God (cf. Col. 1:15-20). Verse 7 
does not introduce a new point but explains verses 4-6 in 
light of verse 3. 
Verse Seven 
"For, on the one hand,'" a man (avilp) should109 not 
have the head covered,109 
 beingno the image (eix4v) and glory 
107BDF §447 discuss the adversative conjunctions utv 
. . . St which appear here, as in classical Greek, as 
correlatives. 
10860etlEt, a third person singular present 
indicative active form of the verb 60etio. The verb can 
denote an "owing" of debts to someone (as in Matt. 18:28; 
Luke 16:5) and may serve as a synonym for "to sin" (as in 
the Lucan version of the Lord's Prayer, Luke 11:4. Cf. Louw 
& Nida, Lexicon, 88.298 (2:774). The verb appears in 1 Cor. 
11:7 with a figurative or moral intention, signalling that 
which is required or forbidden by some moral or legal 
requirement, as in John 19:7; Rom. 13:8. Cf. Louw & Nida, 
Lexicon 71.25 (2:671). It may refer to that which is 
"necessary or indispensable, with the implication of a 
contingency. . ." Louw & Nida, Lexicon, 71.35 (2:672), who 
also cite 1 Cor. 5:10 for this sense. BAGD s.v. "60Eilo," 
2.a.p. note that the verb may be translated "be obligated," 
and with a following infinitive (such as in 1 Cor. 11:7), 
"one must, one ought." (598) They cite 4 Macc. 11:15; 
16:19; and in 1 Corinthians, 1 Cor. 7:36; 9:10; 11:10. The 
verb appears with the infinitive following and with a 
negative particle in Acts 17:29 and in 1 Cor. 11:7. 
109xataxalintEa8at, a present passive infinitive. 
1196E6prov, a present active participle in the 
masculine nominative singular form of inane. BDP §414 note 
that 6Tulpro serves to "express a modified sense of to be" 
and signals "to be already in existence, to exist 
originally." (213) The term birapro occurs seldom in Matthew 
(three times) and much more often in Luke's works (fifteen 
times in Luke, twenty-five times in Acts). Paul does not 
use it often (Rom. 4:19; 1 Cor. 7:26; 11:7, 18; 12:22; 13:1 
[as a substantive] 2 Cor. 7:17; 12:16; Gal. 1:14; 2:14; 
Phil. 2:6; 3:20). The word ilitapro may be distinguished from 
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(664a) of God; and on the other hand, the woman is the glory 
of man." 
The words "image "(eix6v) and "glory" (664a) are not 
synonymous.111 In this verse, Paul identifies the man (avilp) 
as God's image and glory but describes the woman as the 
"glory" (664a) of the man. He does not intend to say that 
she is not the image of God along with the man, but that her 
Etyat in some contexts by understanding in inapxe an 
emphasis on the reality of the existing; thus, BAGD s.v. 
"bwelpra," 1. translate "exist (really) . . ." as in 1 Cor. 
11:18. (838) 
111Contrary to William 0. Walker, Jr., "The 
Vocabulary of 1 Corinthians 11.3-16: Pauline or Non-
Pauline?" Journal for the Study of the New Testament 35 
(1989:, 79, who states: "A further example of vocabulary in 
1 Cor. 11.3-16 that is neither characteristically Pauline 
nor characteristically post-Pauline is the juxtaposition of 
eikon ('image') and doxa ('glory') in the phrase eikon kai 
doxa Theou ('image and glory of God') in v. 7. Although 
each of the two terms is fairly common, both in the Pauline 
letters and elsewhere in early Christian literature, nowhere 
except in this passage are they juxtaposed as apparent 
synonyms." As will be demonstrated below, the two terms are 
not synonymous. Walker's conclusion that the vocabulary of 
1 Cor. 11:3-16 supports a non-Pauline theory of authorship 
may be criticized on several grounds. First, the sample of 
vocabulary in 1 Cor. 11:3-16 is too small to validate such a 
study. Second, the terms which Walker claims to be "non-
Pauline" appear in texts he accepts as Pauline. Third, Paul 
deals with a subject matter in these verses which require 
this vocabulary. Walker's conclusion require that Paul have 
been a man of very limited intellect and ability, which is 
not the case. L. Ann Jervis notes that Walker's hypothesis 
"has been effectively countered by J. Murphy-O'Connor ("The 
Non-Pauline Character of 1 Corinthians 11:2-16?" JBL 95 
[1976] 615-21). As G. Fee writes, given that interpolation 
is postualted for this text chiefly on the basis of its 
'alleged non-Pauline character,' this effectively amounts to 
'a counsel of despair, ( The First Epistle to the 
Corinthians [Grand Rapids: Eerdmans, 1987] 492 n.3)." (231, 
n.2) That this comment is made by Fee seems ironic in view 
of his theory that 1 Cor. 14:33b-36 is an interpolation. 
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relationship with the man may be described with the same 
term used to describe, in part, the man's relationship to 
God, "glory" (6640. Paul's use of 664a reflects a semantic 
range that is broad enough to express the relationalship of 
God and man on the one hand and woman and man on the other. 
The term Eix4v, however, he reserves to describe the 
relationship of the man (livilp) to God, as DeLobel observes: 
Here, Paul is rather selective in applying the 
eitalv-theme from the first creation account (Gen 
1,27) to man only, and in using the second creation 
account (Gen 2) exclusively to determine woman's 
place. This somewhat arbitrary biblical allusion 
again permits him, in line with v. 3 but more 
explicitly, to ground man's priority on the order of 
creation.Woman's relationship with God is not 
expressed.' “" 
It may be said more accurately that Paul seems to understand 
Gen. 1:27 in light of Genesis 2.113 This allows him to use 
the second account to interpret the first, a midrashic 
intertextuality. Jervis argues that Paul's "initial 
teaching had relied on an exposition of the Genesis 1 
creation account. His strategy for correcting the 
Corinthians' misunderstanding is to combine the second 
creation account with the first."114 
 
ljoal DeLobel, 381. 
3L. Ann Jervis notes that not all of Paul's 
contemporaries believed Gen. 1:27 and Gen. 2:7 referred to 
he same person(s). She writes: "For Philo there were two 
original males: the 'molded man,' which refers to the 
creation of the male in Gen 2:7, and the man made 'after the 
image,' referring to the creation of the male in Gen 1:27 
(Opif. Mundi 134)." (236) 
114L. Ann Jervis, 231-32. 
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Image of God 
Paul draws his explanation from the earliest 
appearances of Eix6v, in Gen. 1:26-27. The Septuagint at 
that point reads, "And God said, Let us make man according 
to our own image (Kat' EixOva A1ET4av) and likeness 
(opoieatv ),115 and let them rule over the fish of the sea and 
the birds of the air and the creatures and all the earth and 
all of the crawlers who are crawling upon the earth. (27) 
And God made man, according to the image (Kat' Eixeva) of 
God He made him, male and female (aperEv xaI efillo) He made 
them." 
The Hebrew word translated by Eixiov is on, "image, 
representation". Used 17 times in the Old Testament (the 
Aramaic is used in Daniel 2, 3), the most common meaning is 
that of an idol, particularly the idol as representation of 
the god, whether three-dimensional (Amos 5:26; 2 Kings 
11:18; 2 Chron. 23:17; Ezra 7:20; Num. 33:52)116  or two-
dimensional (Ezra 23:14).117 Twice it refers to copies of 
115 The Hebrew for "in/as our image, according to our 
likeness" reads 13nInn 131M1. 
INot all sculpture was idolatrous, e.g., the golden 
cherubim in Exodus 25-26. 
113It is helpful to note that the 07R is not 
considered inanimate. By manufacture and by a rite of 
consecration the 07Y actually "becomes" the living god. F. 
J. Stendebach, in his article "07Y," Theologisches 
WOrterbuch sum Alten Testament (Stuttgart: W. Kohlhammer, 
1989) 6:1050, writes: "Die Statue eines Gottes ist nicht nur 
Vertretung des Gottes, sonder sie ist der lebendige Gott. . 
. . Beim Herstellen and Konsekrieren der Gotterstatuen 
wurden besondere Riten wie die Mundoffnung beachtet. . . ." 
48 
tumors and mice (1 Sam. 6:5, 11). Twice it appears to be 
used non-materially, Pss. 39:7 and 73:20. Ps. 39:7 reads: 
0”3-1k 
DEok- El NI' 471 "11X' 11' or '2311-1R 
and may be translated 
"Surely asn8 a vy man walks about; 
surely (as) ',an they are in turmoil. He heaps up 
wealth and knows not who will gather."118 
According to F. J. Stendebach, the point made by the 
psalmist is that man may well be real and solid while he is 
alive, but that death ends this reality. Like a man waking 
from a dream, the dream-images fade away in the same way the 
morning fog fades away by mid-day. If he is correct, the 
meaning of 0)Y does not change. The term still retains the 
He then cites examples from the Mesopotamian myth of Enkidu 
to support his statement. 
118Taking the 3 as the Beth essentiae. 
118An individual lament, this Psalm contains a 
mixture of sad reflection and prayer. The psalmist observes 
the fleeting nature of human life, its transitory character, 
and existential meaninglessness. Yet the psalmist relies 
upon the LORD God and turns to Him, possibly in old age. 
From a perspective reminiscent of Qoheleth, he reduces man's 
stature to merely that of an "image" (0,Y) and his impact to 
"vapor" (nR). It has been suggested that a second root for 
EOX is here apparent, derived from a homonym denoting "to 
become dark, to darken" so that VY represents a "shadow-
figure" or a "fleeting shadow." As Stendebach notes, "this 
is in no way certain." (6:1052.) He writes: 
"Schwierigkeiten bereiten Ps 39,7; 73,20 so dab 
vorgeschlagen wurde, an beiden Stellen eine Wurzel slm II 
'scwarz werden, dunkel sein' anzunehmen and saelaem als 
"Schattenbild, verganglicher Schatten" zu deuten. Dies ist 
in keiner Weise gesichert. . . ." 
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idea of a physical representation, but the temporary nature 
of the life of the VY is in focus .120 
 As Stendebach 
summarizes: "Intended is the immediate and severe fall of 
the godless .11121 
Ps. 73:20 111311 OVY I'V3 mu) 0011 
Ps. 73:20 "Like a dream when one awakens, (so) when 
you rouse yourself, 0 Lord, you will despise them as mere 
images."122 The psalmist has asked the question: why do the 
wicked prosper and the righteous suffer? Verse 20 is part 
of the solution to the problem, looking at the Judgment of 
God upon all humanity and reminding the reader that the 
wicked enjoy the same status under the Judgment of God that 
idols do. As dreams fade away upon waking, so will the 
wicked when God rouses Himself in Judgment.123 In neither 
120Stendebach, 6:1052, offers this line of 
interpretation. He suggests: "In Ps 39,7 ist saelaem als 
"Traumbild" zu verstehen. . . . In Ps 73,20 ist der Text 
unsicher. Es ist wohl zu Ubersetzen: 'Wie ein Traum beim 
Aufwachen sind sie nicht mehr, beim Aufstehen wird sein Bild 
verschmahl.'" On the difficulties of the text in Ps. 73:20, 
cf. below. 
1211bid., "Gemeint ist der unmittelbare and schwere 
Sturz der Gottlosen. . . FI 
122Peter Craigie's translation, preserved by Marvin 
Tate, Psalms 51-100 (Waco: Word, 1990), 227. Here the point 
of comparison between the wicked and the tselem is that both 
are despised by God. 
123The Psalmist takes the viewpoint of the end of 
time, looking back on history and thus achieving a more 
accurate perspective for evaluation. It should be noted 
that virtually all other authors on the subject think the 
referent in Ps 39:6[7] and 73:20 for tselem is "shadow, 
fantasy." These include H. C. Leupold, Exposition of the 
Psalms (Baker Book House: Grand Rapids, 1969), 317, 529; Van 
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case is it necessary to construct a homonym for 0)Y which 
means "a dark thing"124 or change the intended meaning of Oni 
from "image" to "unsubstantial phantom, fantasy, dream-
image." Claus Westermann notes: 
The meaning is more that of concrete representation 
. . . . If COX is understood primarily as image or 
representation, they the two difficult passages Pss 
39:7 and 73:20 (shade, outline) are accounted for 
and there is no need to derive the word from another 
root. . . . The meaning "representation" holds for 
all places independent of the root, which remains 
uncertain.12 '  
The range of use in the Old Testament for cox may 
then be summarized as: ten times for various types of 
physical image, pictures of men or idols; two passages in 
the Psalms which emphasize the transitory nature of the 
(wicked) man's life; and five times in Gen. 1:26,27; 5:3; 
9:6. By comparing these appearances, the reader may 
identify several common ideas present in the term vm. 
These include "physical object" and "representational."26  
Gemeren, Psalms (Zondervan: Grand Rapids, 1991), 314, 481; 
Keil-Delitzsch (Eerdmans: Grand Rapids, 1982), 29-30, 319; 
they note Luther translates it "So machstu HERR jr Bilde in 
der Stad verschmect", ("So dost Thou, Lord, make their image 
despised in the city"]). This could also be taken as a 
question, "So do you, Lord, make their image despised in the 
city?" 
124D. J. A. Clines, "Image of God", Tyndale Bulletin 
19 (1968): 74, n.100 notes that Friedrich Delitzsch, 
Prolegomena eines neuen hebrAisch-aramaischen Worterbuchs 
zum Alten Testament, (Heinrich: Leipzig, 1886): 139, n.4 
suggests a homonym from Vg, "to be dark." 
125Claus Westermann, Genesis 1-11, A Commentary 
(Minneapolis: Augsburg, 1984, reprinted 1990), 146. 
26Identified by James Voelz, "Theological Forum", 1. 
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Paul does not use Eixeav often. It occurs in Rom. 
1:23, referring to "idols" crafted in the shapes of human 
beings. Human beings in this age have born the "image" 
(Eixtav) of the earthly (man), the prototype, Adam,127 in 1 
Cor. 15:49a. The Christian, having been reborn and renewed 
in Baptism (Tit. 3:4-8), is being renewed in the image (xat.  
Eixava) of the Creator in Col. 3:10. He may therefore look 
forward to bearing the image of the heavenly (Man, Jesus 
Christ), on the day of the resurrection (1 Cor. 15:49b). 
This can take place because the believer is made one body, 
together with all other believers, as the body of Christ (1 
Cor. 12:12-27) with Christ as the Head (1 Cor. 11:3; Eph. 
5:23; Col 1:18). Christ is the Eix4v of God (2 Cor. 4:4; 
Col. 1:14) and the believer (male and female), by virtue of 
a personal union with Christ through the Holy Spirit, is 
being conformed to the image of Jesus Christ (Rom. 8:29) 
from glory to glory (2 Cor. 3:18). Humanity's sin had made 
it impossible to reflect the glory of God (Rom. 3:23); God's 
grace in Jesus Christ, through faith worked by the Spirit 
(Eph. 2:8-9), restores that capacity to the believer, male 
and female, because the believer is in Christ Jesus who is 
the image of God. 
What then can be said about the image of God? 
First, that it is not only the "spiritual" aspect of 
127Paul uses the expression ti1v doctiva Ta xolico6, 
reflecting the Septuagint at Gen. 2:7 where God shapes Adam 
from the dust (xo6v) of the ground. 
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humanity. One of the components of meaning for fl is 
"representational," that is, something visible.128 
Stendebach identifies two basic models (Grundmodelle) for 
understanding the image of God. One emphasizes the 
functional aspect of this image by defining it as 
representational: man is the image of God as he relates to 
non-human creation and rules it in God's stead.129 The other 
128This point is made by Stendebach, who notes that 
the theologically significant use of On in Gen. 1:26 cannot 
be limited to "soul" or such powers as intellect and free 
will. He says: "Die theologisch bedeutsamsten Belege von 
saelaem find sich in der Urgeschichte der P Gen 1,26f.; 5:3; 
9:6. Zunachst sei festgestellt: Alle Deutungen, die die 
Gottebenbildlichkeit des Menschen in seiner "Geistseele" und 
deren Rraften wie Intellekt und freier Wille finden wollen, 
werden der Anthropolige des hebr. AT nich gerecht . . . . 
Das gleiche gilt fur die Auffassung, die die 
Gottebenbildlichkeit des Menschen einseitig in der 
leiblichen Ahnlichkeit sieht. . . ." (1052) 
129Claus Westermann, 149-54, discusses this view. It 
seems to be based on a "democratization" of the Mesopotamian 
and Egyptian belief that the king was divine and, as such, 
represented the gods to the rest of creation. Victor 
Hamilton defends this interpretation, writing: "It is well 
known that in both Egyptian and Mesopotamian society the 
king, or some high-ranking official, might be called 'the 
image of God.' Such a designation, however, was not applied 
to the canal digger or to the mason who worked on a 
ziggurat. Gen. 1 may be using royal language to describe 
simply 'man.' In God's eyes all of mankind is royal. All 
of humanity is related to God, not just the king. 
Specifically, the Bible democratizes the royalistic and 
exclusivistic concepts of the nations that surrounded 
Israel." The Book of Genesis, chapters 1-17 (Grand Rapids: 
Eerdmans, 1990), 135. Westermann cites Gerhard von Rad as 
an adherent of this position. He argues against this 
understanding on the basis of three points. 
1) The Mesopotamian and Egyptian parallels are concerned 
with the individual relating to a community, not a species 
to all of creation. In Genesis, dominion over the rest of 
creation is the consequence of the image and likeness of 
God, not the essence of it. 
2) This "democratization" of the royal "image of God" 
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basic model pictures man "face-to-face" with God so that a 
dialogue is possible between God and man (. . . das zweite 
Modelle versteht den Menschen als Gegenuber Gottes, so daB 
ein dialogisches Verhdltnis zwischen Gott and Mensch maglich 
ist),13° an existential model. However, it may be noted that 
the two models are not mutually exclusive. Westermann says: 
all exegetes from the fathers of the church to the 
present begin the presupposition that the text is 
saying something about people, namely that people 
bear God's image because they have been created in 
accordance with it. The whole question therefore 
centers around the image of God in the person: what 
is ink,nded, in what does it consist, what does it 
mean. 
Stendebach suggests that the second model is the one 
intended by the author of Genesis 1:26-28. He emphasizes 
the phrase O'TOR nio lOR'l ("and God said to them. . .") 
in 1:28 and states that "with that the man is shown to be 
does violence to the theology of P. Accepting Hamilton's 
position requires that one be able to say, "wherever a human 
being appears, there God appears." P holds the holiness of 
God in high regard and would not replace God with man on 
earth. 
3) The parallels are not concerned with the creation of 
humanity in the image of God. Both cultures had creation 
stories but none of those creation stories related to the 
divinity of the king nor of his status as "image of God." 
A fourth point may be made against this suggestion. It 
assumes that Mesopotamia and Egypt developed the idea and 
only later, as Israel created a monotheistic faith and 
invented the Genesis stories, did they "democratize" the 
idea of a divine king acting as the gods' representative. 
Perhaps the most that can be said is that other cultures 
have retained only an echo of the accurate account preserved 
in Genesis 1-2. (Cf. the example of the Maoris of New 
Zealand in Westermann, 154.) 
°Ibid. 
lnIbid., 155. 
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the "speaking-partner of God.1,132 Westermann agrees, arguing 
that the phrase "image of God" does not describe something 
which was added to humanity but serves as a description of 
humanity. He writes: 
This means that the creation of human beings in the 
image of God is not saying that something has been 
added to the created person, but is explaining what 
the person is. There is no essential difference 
between the creation of humans in 1:26 and Gen 2; 
the person is also created by God as his counterpart 
in Gen 2 so that something can happen between 
creator and creature. . . . it is humanity as a 
whole that is created as the counterpart of God; the 
intention is to render possible a happening between 
creator and creature. And this for P is directed 
toward the holy event in which history reaches its 
goal, as indicated in Gen 2:1-3. 
There is an important theological consequence to 
this understanding of Gen 1:26. If it is a question 
of human existence as such and not of something over 
and above it then it is valid for all people. God 
has created all people "to correspond to him," that 
is so that something can happen between creator and 
creature. This holds despite all differences among 
people; it goes beyond all differences of religion, 
beyond belief and unbelief. Every human being of 
every religion and in every place, even where 
religions are no longer recognized, has been created 
in the image of God. 
Seen from another point of view, the sentence 
means that the uniqueness of human beings consists 
in their being God's counterparts. The relationship 
to God is not something which is added to human 
132"Damit wird der Mensch als Ansprechpartner Gottes 
angezeigt." Stendebacher, 1054. Humanity is the 
"counterpart" (Gegen0ber) of God who was created to be a 
dialogue-partner with Him, as the son born to Adam was (Gen. 
5:1-3) and as humanity continues to be (Gen. 9:6). 
Stendebach contends that the creation of humanity in Gen. 
1:26-27 creates the basis for God's later interaction with 
the Patriarchs. He writes: "In Gen 1,26f. wird auf der 
Ebene der Gesamtmenschheit das ermaglicht, was dann in der 
Geschichte Gottes mit den Vatern and mit Israel von Gen 17 P 
an verwirklicht wird." (1055-56) 
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existence; humans are created in such a way that 
their very existencel.s intended to be their 
relationship to God."' 
Westermann's interpretation may be criticized at a 
number of points. First, it is apparent that humanity as a 
whole may be described as the image of God only because it 
is derived from the one individual, Adam, who was created in 
the image of God. Gen. 1:26-28 serves as a "preview" of 
Gen. 2:7-24 where the reader learns the sequence of events 
in the creation of 01R, both male and female. The 
individual human being is created "in the image of God" 
which cannot be ascribed only to the whole of humanity. The 
prohibition of Gen. 9:1-6 applies to individuals and not 
only to genocide. 
Second, if man is created to be in relationship with 
God, the issue of faith (belief and unbelief) is of crucial 
importance. As the reader discovers in Genesis 3, a 
rebellion against God as God, which constitutes unbelief, 
destroys the relationship. A human being cannot be what he 
was created to be without faith in the Creator. 
It is striking that although COY plays such a 
pivotal role, the author does not define it nor does he 
expand on the term. And even though it is unlikely that the 
beth should be taken as a beth essentiae,131 it may be said 
133Claus Westermann, 157-58. 
134While the somewhat rare use of 3 as beth essentiae 
is well attested, there is no corresponding kaph essentiae. 
By taking the a here as intentionally ambiguous, the 3 can 
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that 01X is the image of God because he was created in the 
image of God. Using the illustration of a cookie cutter 
cutting dough in its own shape, the reader may understand 
that alk was shaped in the image of God and the resulting 
outline was that image. Because humanity is the image of 
God, he represents God. Because he represents God, he 
manages creation. What may be said at this point is 
described by Paul Raabe: 
Man and woman resemble God, which distinguishes them 
from animals. How do they resemble God? 
A. Each individually is a person with all that 
that entails. Each one can address God and 
God addresses each one, unlike animals. 
Each one can think and will like God. It is 
perhaps relevant that when God appears, He 
appears in the form of a human person and 
not an animal or plant. . . . 
B. Each individually is in a right relationship 
with God. Each is called to obey God, to 
let God determine what is good and what is 
evil . . . . 
be understood to function as it does elsewhere, not 
requiring a unique definition. Further, it seems the beth 
essentiae is used only when revealing something of the 
subject, not the object. The classic use of the beth 
essentiae is Ex. 6:3 where God says that He had revealed 
Himself as (a) El Shaddai. Such a use parallels the Greek 
en. Yet three points can be made against it here: 1) there 
is no other instance of inn + accusative + —3 where the beth 
essentiae is intended (cf. Ex. 25:40; 30:32); 2) the 
interchangeability of 3 and 3, where 3 has no equivalent 
sense of kaph essentiae, particularly if 5:1,3 & 9:6 are 
kept in mind; 3) as mentioned above, the beth essentiae 
seems to be used when the author wants to reveal something 
of the subject, not the object. For arguments in favor of 
beth essentiae, cf. D. J. Clines, "Image of God," Tyndale 
Bulletin 19 (1968,): 53-103; for the opposing opinion, cf. 
Barr, "Image of God," Biblical Journal of Religious 
Literature 51 (1968-69): 11-26. 
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C. Man and woman join to each other and become 
one, plurality in a unity, just as God is gr  
plurality in a unity. (Gen 1:26a, 27; 5:2)"' 
This picture of mankind does not reveal, however, how the 
individual members relate to each other within the unity. 
As James Hurley suggests, "because the text of the chapter 
is nowhere concerned to speak of hierarchies within species, 
it would be an abuse of the verses 26-28 to cite them either 
for or against the 'headship' of one partner or the 
other.”136 
Glory 
Paul's use of thaw is informed by Gen. 1:26-27 but 
664a does not appear in the Septuagint of Genesis 1 or 2.137 
Yet Paul's use of this word differs significantly from 
secular Greek use, as Gerhard Kittel explains: 
Even a cursory survey of the position in the NT 
reveals a totally different picture. The old 
meaning a., "opinion," has disappeared completely. 
There is not a single example in either the NT or 
the post-apostolic fathers. . . . The meaning b., 
"repute" or "honour," is still found. . . Lk. 14:10 
. . 1 C. 11:15. . . 1 Th. 2:6; also Eph. 3:13; 1 
Th. 2:20; Phil. 3:19 etc. There has been added the 
meaning c., "radiance," "glory," which is not found 
in secular Greek but is already present in Jos. 
. . . In the NT, however, the word is used for the 
1Pau1 Raabe, cited from private correspondence to 
this writer, dated April 30, 1993. Emphasis original. 
136James B. Hurley, Man and Woman in Biblical 
Perspective (Grand Rapids: Zondervan, 1981), 172. Emphasis 
original. 
137The Hebrew word most often translated by 664a in 
the Septuagint is 1123. The first appearance of 66a in the 
Septuagint or 1123 in the Masoretic Text is in Gen. 31:1. 
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most part in a sense for which there is no Greek 
analogy whatever and of which there is only an 
isolated example in Philo. That is to say, it 
denotes "divine and heavenly radiance," the 
"loftiness and majesty" of God, and even the "being 
of God" and His world.138  
Paul uses 864a extensively139 and in a variety of 
contexts. In 1 Cor. 11:7, he uses the term twice and both 
times with a genitive, describing man as the image and glory 
of God (0Eo6) and woman as the glory of man (6v8p60.140 
Paul uses the phrase 864a 0E06 (or toff 0E06) in Rom. 1:23; 
3:23; 5:2; 15:7; 1 Cor. 10:31; 11:7; 2 Cor. 4:6, 15; Phil. 
1:11; 2:11; 1 Tim. 1:11; and Tit. 2:13. Of these, Rom. 1:23 
indicates a loss of this 864a 6E:6 through sin and Rom. 3:23 
138Gerhard Kittel, "864a," TWIT 2:237. He also notes 
that 864a can mean "reflection" in the sense of "image" 
(eix4v) but this is overly simplistic. Image (eix4v) and 
glory (864a) are not synonyms, as is obvious from 1 Cor. 
11:7. Man is described as the "image" and "glory" of God 
and the reader would expect woman therefore to be described 
as the "image" and "glory" of man, but she is not so 
described. Her relationship to the man cannot be expressed 
by the term "image" but can be described by "glory." 
1119He uses 864a fifteen times in Romans, eight times 
in 1 Corinthians, seventeen times in 2 Corinthians (eight of 
which are found in 2 Cor. 3:7-18), once in Galatians and 
Titus; eight times in Ephesians, six times in Philippians, 
three times in Colossians, 1 Thessalonians and 1 Timothy; 
and twice in 2 Thessalonians and 2 Timothy. His usage 
accounts for roughly one-third of its New Testament 
appearances. 
140Both genitives may be categorized as genitives of 
origin and relationship. BDF §162 discuss this use of the 
genitive case and identify it as classical, employed often 
to identify a person by his father (e.g., James, the [son] 
of Zebedee, Matt. 4:21). The relationship indicated by the 
genitive may be of a mother by her son (Mark 15:47), a wife 
by her husband (John 19:25), slaves of a family (Rom. 16:10) 
and others as well (1 Cor. 15:23; Rom. 8:9; Acts 1:7). (89) 
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affirms that this loss is universal. Jesus, on the other 
hand, may be described as the 864a 8E06 (Tit. 2:13; cf. 1 
Tim. 1:11). Heinrich Schlier discusses the use of 864a 0E06 
in the context of defining identity through relationships 
and demonstrates that EtK)v Kat 864a denotes "image and 
reflection" in this context. Within the relationship of 
Christ and humankind, humanity is subjected to Christ 
because He is KE0aAA to mankind's Eixev 'cal 864a. Within 
humanity, man relates to woman (yuvi) as KE0a1A who in turn 
relates to man as 864a (864a 6v8p66). Her "origin and 
raison d'être" are found in her relationship with the man, 
as humanity's origin and reason for being may be found in 
Christ. 
Hence man is the image and reflection of God to the 
degree that in his created being he points directly to 
God as Creator. Woman is the reflection of man to the 
degree that in her created being she points to man, and 
only with and through him to God. In this relation of 
man and woman we are dealing with the very foundations 
of their creaturehood. In formal terms, we have a 
determination of their being and not just the mode of 
their historical manifestation. This may be seen from 
the reference to Adam in v.7ff., from the reference to 
the Christian life in the appendix in v.11f., and from 
the refereng9 to the mode of historical existence in 
v.12. . . ..m 
The social distinction between man and woman derives 
from their identity as that identity is defined by creation 
141Heinrich Schlier, "IcE0a1A," TWIT 3:679-80. 
Schlier comments about Paul's use of the term: "He is using 
the term KE0a1A as it is familiar to him, and in respect of 
one element at least its root is in the LXX. icEglaAA implies 
one who stands over another in the sense of being the ground 
of his being. Paul could have used appi if there had not 
been a closer personal relationship in KOOS'. 
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and being. Paul expresses this distinction with relational 
terms in order to make it obvious to his readers that this 
distinction maintains even for (or especially for) 
Christians. Schlier continues: 
We may thus understand the passage. Paul 
presupposes that man and woman are distinct by nature. 
This is rooted in the fact that woman is by nature 
referred to man as her basis (in a twofold sense). This 
distinction is expressed in the veiling of her KE0a1A, 
in the non-exposure of her head before God and Christ, 
whose presence in worship is indicated by angels. It 
would be for Paul an abandonment of the foundations of 
creation if charismatically gifted women—the reference 
is to such in contrast to 1 C. 14:33ff.—were to pray or 
prophesy with their heads uncovered like men. It would 
be an offence against their head (in the twofold sense) 
if they were not to cover themselves. As the 
Corinthians themselves may see, the necessity of 
covering is indicated by nature or custom (060t6), whistk 
regards long hair as suitable in women for a covering. 
As the 864a 8E136, Christ Jesus perfectly reflects 
God. Within humanity the woman (yvv4) reflects the man. 
More than a role they play, man and woman are identified by 
their relationships to God, to each other, and to the world. 
Werner Neuer comments on the subject of gender-specific 
behavior as role theory: 
The concept of role is a theatrical concept and denotes 
the part given to an actor. The role given to an actor 
is usually something foreign to him with which he 
identifies only in the play. . . . the inappropriateness 
of role theory for understanding sexuality is obvious. 
A person does not play the role of a man or a woman, but 
he is a man or she is a woman. Sex is no role, that can 
be changed at will like stage roles, but is a 
fundamental aspect of human existence from which no one 
MIbid. He notes that the reference to "angels" in 
11:10 indicates the presence of God, not as a signal that 
they guard order and definitely not as hostile powers. (680 
n.18) 
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can escape. It carries with it quite definite tasks and 
modes of conduct. And language must reflect this state 
of affairs. It is therefore sensible to speak of 'being 
a man', 'being a woman' or 'being a father' or 'being a 
mother', of 'masculinity, femininity, fatherhood or 
motherhood' and of the tasks that flow from these 
states. This terminology makes it clear that sex is 
concerned with being and not with roles that are played 
at the dictate of external constraints such as society. 
The concept of sexual roles is meaningful, though, in 
the case of homosexuality, where men play the role of 
women and women play the role of men. The very fact 
that the concept of role fits perverted sexual behaviour 
shows how unsuitable it is to describe the natural 
created relationships of men and women. . . . Role 
theory is a one-sided sociological theory which 
overemphasizes the significance of society and ails to 
recognize the significance of created reality. 
Since the man exists as the image and glory of God, 
he should not cover the head. The woman, conversely, is the 
glory of man. When she covers her head in worship she 
honors her "head," the man and thus through the man honors 
Christ.144 It is a sign of respect (060°6; cf. Eph. 5:33) 
and an act of submission (inotaaaEtv; cf. Eph. 5:22-24). 
This distinction between the sexes145 does not negate the 
143Werner Neuer, Man & Woman in Christian Perspective 
(Wheaton: Crossway Books, 1991), 29-30. 
144It is apparent that Christ is the Head of the 
woman as well as the man. This may be observed in two ways: 
Christ is her head through the man; and Christ is the head 
of the whole church, of which the female believer is a part. 
145This distinction was obvious throughout the Old 
Testament period. For example, God had forbidden men to 
wear women's clothes and women to wear men's clothes, 
expressing His displeasure very strongly with min, a fem. 
sing. noun in the construct state that is also used of God's 
attitude toward homosexuality (Lev. 18:22-30; 20:13), 
idolatry (Deut. 7:25), human sacrifice (Deut. 12:31) and the 
like, denoting "that which is aesthetically and morally 
repulsive . . ." (Ronald Youngblood, unn,- Theological 
Wordbook of the Old Testament, edited by R. Laird Harris, 
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unity all Christians have by virtue of their Baptism into 
Christ Jesus (Gal. 3:27-28), but reflects their identity as 
God has created them and to which the Spirit has restored 
them by faith. The issue in these verses is not so much 
about head-covering per se,146 but about how Christians 
signal their identity. Thomas Schreiner points out: 
We must distinguish between the fundamental principle 
that underlies a text and the application of that 
principle in a specific culture. The fundamental 
principle is that the sexes, although equal, are also 
different. God has ordained that men have the 
responsibility to lead, while women have a complementary 
and supportive role. More specifically, if women pray 
and prophesy in church, they should do so under the 
authority of male headship. Now, in the first century, 
failure to wear a covering sent a signal to the 
congregation that a woman was rejecting the authority of 
male leadership. Paul was concerned about head 
coverings only because of the message they sent to the 
people in that culture. . . . The principle still stands 
that women should pray and prophesy in a manner that, 
makes it clear that they submit to male leadership."' 
In verse seven Paul gives the first of three reasons 
why a man should not cover his head during worship services 
Gleason L. Archer, Jr., and Bruce K. Waltke (Chicago: Moody 
Press, 1980) 2:977 [hereafter TWOT].) 
146Bruce Waltke argues that women should continue to 
wear some type of head-covering today. He writes: "In this 
writer's judgment, however, it would be well for Christian 
women to wear head coverings at church meetings as a symbol 
of an abiding theological truth." "1 Corinthians 11:2-16," 
Bibliotheca Sacra 135 (1978): 57. 
1
"Thomas Schreiner, Recovering Biblical Manhood & 
Womanhood, edited by John Piper and Wayne Grudem (Wheaton: 
Crossway Books, 1991), 138. He adds that a demeanor of 
humility and submission is necessary if a woman wants to 
pray or prophesy today, that dress should be gender-specific 
and that femininity includes the proper submission of women 
to men. 
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but a woman should do so. He understands Gen. 1:27-28 in 
light of Gen. 2:4-24 so that the first reason he advances 
for the application of 1 Cor. 11:4-6 relates to the identity 
of men and women in relation to each other without 
commenting on the relation of mankind to God or to creation. 
His focus in verse seven is the relative identity of man and 
woman, as Hurley describes: 
The chapter is concerned for authority relations: 
social, functional relations in which God is head, 
Christ is head, and men are head. Paul has not been 
discussing personal dignity or worth (ontological 
value). Man, in his authority relation to creation 
and to his wife, images the dominion of God over the 
creation (a central theme in Gn. 1) and the headship 
of Christ over his church (Eph. 1:20-22; 5:22-23, 
etc.)[sic] The woman is not called to image God or 
Christ in the relation which she sustains to her 
husband. She images instead the response of the 
church to God and Christ by willing, loving self-
subjection (Eph. 5:22-23). In this particular sense 
of authority relationships, the main topic of 1 
Corinthians 11, it is absolutely appropriate to say 
that the man images God and that the woman does 
not. 
In verse eight he offers the second reason based on priority 
of creation. 
Verse Eight 
"For man (h1;0) is not from woman, but woman (yvvii) 
from man." In this verse Paul uses the language and theme 
of Gen. 2:23 (with 2:18-20 in the background).149 The 
1I8James Hurley, 173. Emphasis original. 
149Gordon Fee, 517, makes this observation. He 
believes that verse eight relates to both verse seven and 
verse three, understanding xE0a1,4 as "source," an 
interpretation which fits neither the context of 1 Cor. 
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Septuagint at Gen. 2:23 reads: "And Adam said, 'This [is] 
now bone of my bones and flesh of my flesh; she will be 
called woman (yvv4), for from her man (tx To6 av8peg aintig) 
she was taken." 
Genesis 2:23 
Genesis 2:23 stands as a poetical exclamation amidst the 
prose narrative of the section.HO At the end of 2:22 God 
had "brought her to the man" (01)a4R NWI).151 The 
11:3 nor the history of the word. 
150Gordon Wenham outlines the verse, noting that it 
is composed of a two-beat tricolon and a three-beat bicolon: 
"In these five short lines many of the standard techniques 
of Hebrew poetry are employed: parallelism (lines 2-3; 4-5), 
assonance and word play (woman/man); chiasmus. . . (lines 4-
5, 'this . . . called woman' // 'man . . . taken this'); and 
verbal repetition: by opening the tricolon and bicolon with 
'this' and then by concluding with the same word the man's 
exclamation concentrates all eyes on this woman." (Genesis 
1-15 [Waco: Word Books, 1987], 70. Claus Westermann 
observes the same poetic features. He says that the only 
other poetic section in Genesis 2-3 is in the pronouncement 
of the punishments beginning at 3:14. These poetic prose 
sections provide a marker for the reader that a climax has 
been reached and tension relieved. Westermann believes 
there is a more important point: "That may well be the 
case, but it does not touch what is essential, namely that 
the ancient narratives which arose in the period of oral 
tradition distinguish even more clearly the two basic forms 
of speech, ordinary language and the cry." (231) 
151A hiphil form of RI] appears here. 101 occurs 
frequently and with a widely diversified range of 
definition. Cf. Francis Brown, S. R. Driver, and Charles 
A. Briggs, A Hebrew and English Lexicon of the Old 
Testament (Oxford: Clarendon Press, 1906, reprinted 1951), 
97-100 [hereafter BDB]; Elmer Martens, 103," TWOT 1:93-95; 
Horst D. Preuss, "R13," TDOT 2:20-49. Preuss counts 1969 
uses of 103 in the qal and 539 in the hiphil and 24 in the 
hophal. The range of meaning is so wide that the Septuagint 
uses over 150 words to translate it. It carries the "idea 
of entering into and moving within that realm of activity 
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picture presented by this short phrase could well match the 
practices of many (most?) cultures, where the bride is 
brought to the groom, often by the father of the bride.152 
The dramatic flow of this scene makes its crescendo in verse 
23 as marriage is instituted by God. Regarding the meaning 
of the exclamation, Gordon Wenham writes: 
The first three lines are a poetic formulation of the 
traditional kinship formula. For example, Laban said to 
his nephew Jacob, "You are my bone and my flesh" (29:14; 
cf. Judg 9:2; 2 Sam 5:1; 19:13-14[12-13]). Whereas 
English speaks of blood relationships, Hebrew spoke of 
relatives as one's "flesh and bone." It is often 
suggested that the story of woman's creation from man's 
rib illuatrates the meaning of this traditional kinship 
formula. 
John Sailhamer believes the plurals in verse 23 were 
which affects destiny" in Wisdom Literature (26) which is 
"characterized by a concept of order" (25), perhaps similar 
to Genesis 2. 
152Cf. Walter Trobisch, I Married You (New York: 
Harper & Row, 1971). Throughout this record of four 
lectures in Africa, Trobisch outlines marriage customs on 
three continents: Africa, Europe & America. Bringing the 
bride to the grooms house is often all that is required in 
some more primitive cultures to legally establish wedlock. 
The practice behind the parable of the Ten Virgins (Matt. 
25:1-13) was the bridegroom's journey to the bride's 
father's house, final negotiations on the bride price, and 
return to his home where she became his wife. God's 
bringing the woman to man would be easily understood by 
readers of many or most societies as a formal contract, or 
part of the practice of formally contracting, marriage. 
N. P. Bratsiotis, "OIX," TDOT 1:227, makes something 
of the same point: "God brought the 'ishshah to the man as a 
father gives away his daughter to her husband (-> 102 bo' is 
also used elsewhere of bringing a girl to her husband; cf. 
Jgs. 12:9), which is apparently intended to indicate that 
God himself is responsible for establishing marriage." 
°Gordon Wenham, 70. 
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anticipated by i'mogn, a plural, in verse 21. Both bone 
and flesh would have been removed, laying the foundation for 
the formula in v. 23. He notes: 
In the mention of "one of the ribs" ('achat 
mitstsaPotay0, the narrative anticipates the words of 
the man-"bone of my bones [me'atsamay]"-by the wordplay 
between "ribs" and "bones" (mtsl' reverses 'tsm). Such 
a wordplay explains why the rib is first called "one of 
the ribs" ('achat mitstsal'otanir) and not simply "the 
rib" as in the next verse. Moreover, in the mention of 
the closing of the "flesh" (baser) over the rib, the 
narrative further anticipates the response of the man in 
3:23: "flesh [baser] of my flesh." It appears, then, 
that in the mention of the rib from which the woman was 
created, no particular meaning is to be attached to the 
rib as such but rather to "the rib and the flesh" as 
showjAtg the woman to be in substance the same as the 
man. 
Even though God is the prime character in the 
narrative of 2:21-25, it is the woman who is the focus of 
verse 23. She becomes the object of God's particular 
creative activity. In addition, the stage is set for the 
central narrative of this section (3:1-6) by introducing the 
main character in that sequence. Westermann observes that 
two basic functions of human speech, the naming and the cry, 
occur in the narrative of 2:21-25. He also notes that the 
three-fold use of the demonstrative pronoun marks this focus 
on the woman for the reader: 
The word nr occurs three times, at the 
beginning of the first line and at the beginning and 
at the end of the second. It refers to the woman in 
each case and is the feminine demonstrative pronoun, 
"this," "the one here." This pronoun has greater 
force in Hebrew than in our modern languages; it is 
4John Sailhamer, "Genesis," Genesis - Numbers 
(Grand Rapids: Zondervan, 1990), 47. 
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much more vital in its point of reference angr much 
more existential, as well illustrated here. 
The poetic quality of the prose, the three-fold repetition 
of the demonstrative pronoun and the place of 2:23b in the 
structure of this scene all point to the importance of the 
naming of the woman. N. P. Bratsiotis comments: 
In addition to the external differentiation of man 
from God and beasts, the OT also speaks of an 
internal distinction within mankind, but only with 
regard to the sexual difference between O'R , "a 
male," and an ii1PR, "a female." Gen. 2:18,20bff. 
develop this distinction. The well-thought-out 
choice of words (cf. in 2:7a min ha'adhamah-iadham, 
"from the ground-man"; v.23b, me'ish-'ishshah, "from 
the man-woman") in the entire narrative (2:4bff.) 
must be interpreted by theological exegesis. Thus, 
2:23 is of fundamental importance, because on the 
one hand here 'ish is used for the first time in 
this narrative, and on the other hand 'ishshah is 
explained, indeed one may even say, is defined here. 
In 2:23, 'ish and ishshah appear only once apiece 
(in all likelihood this is deliberate), and both 
words are spoken by 'adham, "man," himself. . . . 
Therefore, it is worthy of note that zakhar, "male," 
and negebhah, "female," which serve only to denote a 
person's sex, are not used here, as they are in 
1:27, but rather 'ish and 'ishshah. While these 
words also mean "husband" and "wife" respectively, 
they also indicate their position in creation as 
well as their relationship to and with each other.' 
Beginning in 2:7 the reader encounters the creation 
of man from the dust, a personal act of life-giving by 
Yahweh Elohim. For his sake God built a woman as a 
corresponding helper and presented her to him, establishing 
155 Claus Westermann, 231. He points out that the 
word rann "too has the article with demonstrative force. . 
as in Gen 29:34,35 where it is used in a similar way. . . 
(Ibid.) 
156N. P. Bratsiotis, 1:236. 
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marriage. The literary tension as well as that first man's 
anxiety was released in the joyful cry of 2:23. She is of 
his own nature (2:23a) and, as he had done with the animals, 
he names her.157 Distinct from the animals, however, is the 
name which reflects both the human nature of woman and the 
relational aspect of that nature. Bratsiotis explains: 
Therefore, he is 'ish, and she is 'ishshah. To express 
it more precisely, according to 2:23a 'adham, "the man," 
characterizes the creature who stands before him as 
zo'th, "this (one, feminine)," apparently in order to 
establish a blood relationship and thus to emphasize 
that they are of the same nature, i.e., by using zo'th 
he recognizes that she is a fellow creature. Now for 
him zo'th is an 'ishshah. But at the same time he also 
recognizes their mutual relationship ('ishshah me'ish, 
57It should be noted that the first man says in 
2:23ba, "to this one it will be called woman." The Hebrew 
of the verb, Ry, is niphal, a passive, in the third person 
masculine singular imperfect form. From that moment on, she 
will be called "woman" (ROR) because her source was 14"X. 
The use of the passive in 2:23ba does not indicate a naming 
done by someone other than Adam; rather the passive 
indicates that others will call her by this name which Adam 
has given her. 
It has been argued that naming a person does not reflect 
authority on the basis of Is. 7:14. There the Messiah will 
receive the title "Immanuel" from His mother, for she will 
call Him (fl fl gal perfect third person feminine singular) 
that Name. However, Is. 7:14 rather proves the very point 
that the one who names another exercises a basic authority 
over the one named. A mother has authority over her child. 
That child lives in submission to its mother (as well as to 
its father). The child is not asked its opinion, but 
because it is not good that the couple should be childless 
("be fruitful and multiply," Gen. 1:28), the child is 
conceived and born. So even the Messiah, a genuine human 
being, is born into a family, under the authority of His 
mother and father. Ps. 110:1 contains the same Messianic 
point. 
The parallel to the first woman is obvious. She is not 
asked her opinion and her needs and wants are not 
considered. The focus is upon the first man and the lack of 
a suitable companion. For his sake she is built and he, 
exercising his authority, names her. 
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"woman from man"), as well as the position of both in 
creation. . . . While these words also mean "husband" 
and "wife" respectively, they also indicate their 
position in creation#s well as their relationship to 
and with each other.' 
Wenham notes that "frequently Hebrew folk 
etymologies offer a word-play on the circumstances of the 
person's birth (cf. 4:1,25; 17:17,19; 29:32-30:24. etc.)."159 
The name she bears and the act of naming are both 
significant in 2:23b, "a name etiology in the purest 
1,160 form. Westermann writes: 
There is a deliberate subtlety in the giving of 
the name, which is the goal of v. 23; it is in the 
third person and is meant to be a direct 
continuation of the naming of the animals in v.20. 
The three-fold "this" is at the same time a 
"jubilant welcome" and a cry of joy to the creator 
that he has given the man a helper fit for him. 
This use of the third person does not mean that 
there is some sort of gap, as is shown in the 
descriptive puise of God where he is praised in the 
third person. 
As the reader encounters Gen. 2:18-25, he finds the 
man acting as God's 0,X, in naming the animals. Within the 
158N. P. Bratsiotis, 1:226. 
159Gordon Wenham, 70. He argues that "it is doubtful 
whether there is any etymological connection between nvx 
. . . and O'R . . ." (Ibid.) 
160Claus Westermann, 323. He adds: "it is firmly 
fixed in the narrative and has been prepared by vv.19-20. 
There, God wanted the man to name the animals which were led 
before him and to express by the name the significance that 
each had for him. The same occurs in the naming in v.23, 
though the man does not need to be asked to do it; it 
happens spontaneously. The naming of the woman is an 
essential part of the narrative which ends in v.23." 
161Claus Westermann, 231. 
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relationship of man and woman, the man continues to act in 
the capacity of God's VY, naming the woman. G. Wenham 
summarizes the significance: "Though they are equal in 
nature, that man names woman (cf. 3:20) indicates that she 
is expected to be subordinate to him, an important 
presupposition of the ensuing narrative (3:17).u162 It is 
important to note, however, that the woman is fully human, 
truly of the same nature as the man, recipient of the same 
personal attention by God in her creation. She, along with 
the man, is designated God's fl and i11 D'1 in Gen. 1:27. In 
Gen. 9:6 the penalty for murdering a man is the same as the 
penalty for murdering a woman. Both are the VY of God, 
together and individually. Within the unity of humanity, 
however, the two genders are distinguished. The man acts in 
the capacity of God's vy in relation to the woman when he 
names her (as he had named the animals). This is the climax 
of 2:19-23 and highlights both the unity of humanity (one 
family) and the distinction of persons (male and female). 
When Paul writes to the Corinthians, he strives to avoid 
confusion in either direction. He wants to avoid any denial 
that man and woman are different from each other while at 
the same time recognizing woman as a human being, created in 
God's image and likeness. His choice of vocabulary reflects 
621Gordon Wenham, 70. He also understands the 
connection between naming the animals and naming woman: 
"Here the first man names the first woman in a similar 
fashion." (Ibid.) 
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his efforts to maintain both the distinctiveness and the 
unity of man and woman under God, in Christ Jesus.163 Gen. 
2:23 provided the basis for the second of Paul's 
explanations in 1 Cor. 11:7-9. As Paul continues his letter 
to the Corinthians, Gen. 2:18-20 offers the rationale for 
Paul's third point in 1 Cor. 11:9. 
163Paul's choice of KE00.1 and 860 may be approached 
with this in mind. N. P. Bratsiotis, 232, offers a helpful 
insight into this discussion. He remarks: ". . . God is 
represented in the OT not only anthropomorphically, but also 
andromorphically, i.e., as a male. The same thing is also 
true of his angel. Furthermore, his servants are 
predominantly men; it is true that in the Yahweh religion 
there are some prophetesses, but there are no priestesses 
. . . this idea of God is made clear by the general view 
of man in the OT, i.e., his physical and psychic 
characteristics which distinguish him from the woman and her 
characteristics. In this regard, the general OT idea of God 
is different from that of other ancient Near Eastern 
cultures. Moreover, the deeper theological meaning of this 
OT idea and its religio-historical interpretation continue 
on as a fundamental theological belief." 
Four pairs of terms may be recognized: "male and female" 
refers to primary and secondary sexual characteristics; "man 
and woman" refers to male and female human beings, 
respectively; "husband and wife" refers to a man and woman 
in a marital relationship (in Hebrew VIt and Dint can carry 
both these meanings because the marital relationship is the 
original "man-woman" relationship). Yet there is also 
"masculine and feminine" which refers to an aspect of 
identity, where an individual occupies the position of 
husband/man or the position of wife/woman. God is masculine 
in relationship to humanity which is feminine in relation to 
Him. Humanity may then be said to "reflect" God and serve 
as His "glory" (1I2D, a "visible manifestation" of God whom 
humanity resembles; cf. John Oswalt, win," TWOT 1:426-27; 
BDB 458-59). Oswalt: "The bulk of occurrences where God's 
glory is a visible manifestation have to do with the 
tabernacle (Ex 16:10; 40:34; etc.) and with the temple in 
Ezekiel's vision of the exile and restoration (9:3, etc.). 
These manifestations are directly related to God's self-
disclosure and his intent to dwell among men. . . . But 
nowhere is the reality and the splendor of his presence and 
his character seen as in his son (Isa 4:2). Here the 
nearblinding quality of his glory is fully portrayed." (427) 
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Verse Nine 
o . . . for since164 man was not created for165 the sake of 
the woman but woman for the sake of the man."166 Once again, 
Genesis 2 forms the background for Paul's argument. He does 
not cite the passage, but it is evident that Gen. 2:18-23 
provides the Old Testament basis for Paul's remarks in 1 
Cor. 11:9. 
Genesis 2:18-23 
Gen. 2:18-23 is preceded by a prolepsis. This, the 
second "scene" in Gen 2:4-3:24, records the creation of 
woman for man and parallels the fifth "scene", 3:14-21, 
where the consequences of sin upon this relationship are 
spelled out. Gen. 2:18 consists of a deliberation, much 
like that of 1:26, prior to God's acting; in both cases 
there was a need to be filled (in 1:26-28 for someone to 
manage creation and in 2:18-25 for a suitable helper). 
164BDF §452.3, on the subject of causal co-ordinating 
conjunctions, note that yap is very common in the New 
Testament outside of John's writings. They cite 1 Cor. 11:9 
as an example of a double conjunction, 'cal Yap, in which 
both particle retain an individual force (and = EnEt8A yap, 
"for since," which occurs in 1 Cor. 1:21; 15:21). They 
disagree that Kai rip may be taken as simply "for," in the 
sense of etenim in this passage. (236) 
165BDF §222, discussing 6L6 with the accusative, 
indicate that this construction often denotes the reason or 
purpose (Latin, propter), and may be translated "because of, 
for the sake of." They list as examples Mark 2:27; John 
11:42; 12:30; and 1 Cor. 11:9. 
1661)46, from ca. A.D. 200 (part of the Chester Beatty 
papyri collection) reads aveponov rather than Etv6pa, which 
appears in all other textual traditions. 
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Seven times in Gen. 1:1-2:3 God had said that it was "good" 
or "very good" (Gen. 1:3, 10, 12, 18, 21, 25, 31). At Gen. 
2:18, for the first time, it is "not good." The reason that 
it is "not good" is that man is alone. In this verse, as 
Padgett remarks, "the creation of woman out of man (v. 8) 
rectifies the man's situation as 'not good.''161 Jerome 
Walsh outlines the structure of this section: 
The second scene begins with a deliberation 
preliminary to the narrative action (v.18). The 
narrative is in two parts (vv. 19-20, 21-24), each 
comprising acts of God, an act of man, and a non-
narrative line. V. 25 concludes the scene. 
(i) 2:18. The opening verse presents the situation 
of imperfection whose rectification will be the theme of 
the entire scene. The divine deliberation is in poetic 
prose; its gravity is emphasized by the ponderous 4+4 
meter and the marked dominance of long '0 sounds. 
(ii) 2:19-20. The acts of God are presented as a 
complex unity . . . ; the narrative flow is broken after 
the divine acts by a nominal clause (v.19b) and after 
the man's response . . . (v.20b). 
(iii) 2:21-24. Here, the acts of God are detailed 
in two parts. . . . The only interruptive element is the 
single word wayyishan in v.21a. V.22's rather involved 
word order throws into strong relief the single word 
167Alan Padgett, "Paul on Women in the Church: The 
Contradictions of Coiffure in 1 Corinthians 11.2-16," 
Journal for the Study of the New Testament 20 (1984): 81. 
He adds: "This points to the doxa of woman, as the succor of 
man, and to her at least equal standing with man." (Ibid.) 
At points, Padgett reads more into the text than is 
warranted. For example, he writes: "Man was not made 
because woman needed his help, but woman was made because 
man needed her help (v. 9)." (Ibid.) The text does not say 
that. Rather, it states that being alone was simply "not 
good." A second example is the relationship of woman to man 
reflected in Paul's use of 864a. He states that serving as 
"the succor of man" and being identified as his "glory" 
makes woman of "at least equal standing with man." This is 
simply a non sequitur. 
74 
'ishshah, which appears here for the first time.168 
In this prose section,169 God proposes to build a 
suitable helper for man (2:18b). Gen. 1:26-28 revealed that 
humanity, male and female, is created in the Image of God 
(and thus are the Image of God). Yet within humanity there 
is a distinction, already identified as "male and female," 
about which 2:18-25 tells the story. 
The noun 111, a "help," 170 is positively connotated. 
It does not reflect the status of the one who renders the 
help. Wenham comments: 
Elsewhere 1T11 "helper/help" usually refers to divine 
assistance, but it is used in three prophetic passages 
of military aid (Isa 30:5; Ezek 12:14; Hos 13:9). To 
help someone does not imply that the helper is stronger 
than the helped; simply that the latter's strength is 
inadequate by itAylf (e.g. Josh 1:14; 10:4,6; 1 Chron 
12:17,19,21,22)."1 
The type of help is not specific in 2:18. Westermann 
168Jerome Walsh, "Genesis 2:4b-3:24: A Synchronic 
Approach," Journal of Biblical Literature 2 (1977): 163-64. 
169Walsh has called it "poetic prose" because he sees 
some of the markers of Hebrew poetry (assonance and meter), 
but it is clearly prose rather than poetry. That there were 
efforts to blend poetical features into prose in the ancient 
world may be demonstrated from the development by sophists 
and rhetoricians of the Attic Kunstprosa at the end of the 
fifth and beginning of the fourth centuries B.C. BDF §485, 
cite assonance and the use of parallels as examples. They 
note: "These devices have obvious affinities with that which 
elsewhere constitutes the characteristic distinction of 
poetry from prose and have special affinities with the old 
Hebrew parallelismus membrorum." 
rmit is abstract for the concrete, as noted by 
Horace Hummel, "The Image of God," Concordia Journal (1984): 
87. The phrase 11331 111 is unique to Gen. 2:18-25. 
InGordon Wenham, 68. 
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observes: 
The majority of interpreters. . . have stressed 
correctly that the meaning is not just help at work 
. . . nor is it concerned merely with the begetting 
of descendants (Augustine and the older 
interpreters. . .); it means support in a broad 
sense. . . . The man is created by God in such a way 
that he needs the help of a partner; hence mutual 
help is an essential part of human existence (go 
8:6, "a helper and support," pollOov crifiptypa)." 
The noun 112331" is based on the root 133, which can 
operate in several semantic fields.174 Leonard Coppes notes 
that "It is this connotation sic]  of prominence (being 
conspicuous) that distinguishes the root from its synonyms, 
e.g. mul, nokach (straight in front of), 'Lima 
(corresponding to), lipne . . . ("before the face of"].""5 
Thus the term conveys that which is opposite the man, 
differentiated from him but complementary to him.176 
 
172Claus Westermann, 227. 
lnThe word consists of the preposition 3 and the 
third masculine singular suffix with the root, 111, between. 
174Cf BDB 616-18; Leonard Coppes, "132," TWOT 2:549-
550. The verb 131 appears only in the hiphal and hophal 
with the semantic value "tell, make known, make 
conspicuous." The preposition, used in 2:18, locates the 
object spatially, "before" the subject. The derivative 1)] 
may denote a leader in various fields, usually the man at 
the top of a hierarchy of some sort. 
175Leonard Coppes, "122," TWOT 2:550. 
1765o noted by Gordon Wenham, "It seems to express 
the notion of complementarity rather than identity. As 
Delitzsch. . . observes, if identity were meant, the more 
natural phrase would be "like him," linr13." (68) Victor 
Hamilton states similarly, "It suggests that what God 
creates for Adam will correspond to him." (The Book of 
Genesis, Chapters 1-17 (Grand Rapids: Eerdmans, 1990), 175. 
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Westermann summarizes: "Together with the mutual help is the 
mutual correspondence, the mutual understanding in word and 
answer as well as in silence, which constitutes life in 
common. These two phrases describe in an extraordinary way 
what human community is; it has to do primarily with man and 
woman, and determines human existence for all times."177 
 
The drama of the story is heightened in verses 19 
and 20 as the animals are brought to Adam and he names them. 
Sadly, no 11331 1 was found. Both verse 18 and verse 20 
end with this phrase, placing it in prominence and 
signifying to the reader that the solution to the problem, 
stated in verse 18, will take place in verse 21. The state 
of "not good" has not been altered in spite of the parade of 
animals.'78 
 Consequently, God will make 032) a helper, like 
Adam and yet unlike him.179 As Horace Hummel puts it, "Man 
and woman belong together in a qualitatively different way 
over against all other creatures."189 
In verses 19 and 20 the man names the animals at 
177Claus Westermann, 227. 
178This heightens the tension produced in the reader 
or listener. As Claus Westermann, 229, writes: "The tension 
which began in v.18a is intensified." 
179Gordon Wenham notes: "The compound prepositional 
phrase 'matching him,' 11313, literally, 'like opposite him' 
is found only here. . . . The help looked for is not just 
assistance in his daily work or in the procreation of 
children, though these aspects may be included, but the 
mutual support companionship provides." (68) 
188Horace Hummel, 87. 
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God's direction.181 Westermann comments on the significance 
of this passage. 
The creator wants the man to name the animals. 
This means first and foremost that the man is 
autonomous within a certain limited area. The 
creator has formed the animals; the man can do 
nothing about this, but must accept them as God 
presents them to him. This is the point where the 
man begins to exercise his capabilities. He names 
the animals and with the name determines the 
relationship they have to him. . . . The exercise of 
dominion does not begin with the use of exploitation 
of the animals for human ends. The meaning is not, 
as most interpreters think, that man acquires power 
over the animals by naming them. . . . But rather 
that man gives the animals their name and thereby 
puts them into a place in his world."' 
The second part of this scene is the section 
comprised by verses 21-25. It describes how Yahweh Elohim 
built the woman who became man's suitable helper.183  The 
account of her creation establishes her as a person in her 
own right, created with the same kind of personal attention 
181 Gordon Wenham explains why the list of animals 
is shorter here than in chap 1: "Compared with the 
comprehensive lists of animals in chap. 1, these short 
summaries must mention those that might be considered 
possible companions for man—(wild) animals and birds in v 19 
and called (i.e., domesticated animals), bird, and wild 
animals in v 20. Fish obviously do not qualify as man's 
helpmeet. It would seem that the addition of "cattle" in v 
20 is deliberate: probably they are simply included in the 
wild animals in the previous verse. But they are specially 
mentioned in v 20 because they are the most likely 
candidates for man's companion and yet they are sadly 
inadequate." (68-69) 
182Claus Westermann, 228. 
IA°It is interesting to note that Genesis 1-11 is 
written against the background of pagan myths and yet 
differs at a number of points. Victor Hamilton remarks: 
"None of Israel's neighbors had a tradition involving a 
separate account of the creation of the female." (177) 
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and care with which Adam was created, and reveals her 
relationship to God as His image as well as her relationship 
to Adam. 
God causes Adam to fall (hiphil of B3) into a deep 
sleep .n4 William White notes: 
In I Sam 26:12, "a deep sleep" is sent upon Saul 
and his army when pursuing David. The same connotation 
of "insensitivity" to danger is presented in Isa 29:10 
and Job 4:13; 33:15. All of these texts present "sleep" 
as the profundity of divine intervention. It is God who 
casts such sleep or sleeplessness upon his chosen 
servant. tardema occurs also in Prov 19:1, 
"Slothfulness casteth into a deep sleep." 
This sleep not only enriches the air of reality in which the 
story is played out but signals divine intervention. The 
creation of woman does not come at man's request, but is 
Yahweh Elohim's initiative and it is He who acts to bring 
her into being. While Adam was sleeping (10' , yashen), God 
began the building process by taking from Adam's side 
(1"DIOND) and closing up the flesh underneath. 
The noun Pn, "side, rib," occurs here and in 2 Sam. 
16:13, perhaps of a "rib" or "side" of a hill. Elsewhere it 
is used as an architectural term for the side of a building 
or an object and it can refer to a board that is used for a 
terdemah, is derived from radam, "be 
asleep, be unconscious". While the verb does not appear in 
the Pentateuch (and only seven times elsewhere in the Old 
Testament), the noun tardemah occurs twice in Genesis (and 
five times in the rest of the Old Testament), in 2:21 and in 
15:12 where Abram had his vision of God 
185W11' lam White, "011," MOT 2:834. 
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wall or a floor.188  The author of Genesis 1-3 has 
demonstrated a careful attention to word choice and 
structure. In light of this careful attention, he seems at 
this point to create a play on words. Adam is the cox from 
which the Pn is taken to build the woman. Wenham, 
commenting on fin, the opening word's root in verse 22, 
writes: 
The LORD God then built the rib . . . into a woman." 
"Built" On): only here and in Amos 9:6 is this verb 
used of God's creative activity, though in Akiwdian and 
Ugaritic it is the regular term for creation. 
The word 113 most often means "to build, rebuild," and is 
found in contexts where the object ranges from a house and 
cities to a tower and altars .188  It differs from "do, 
fashion, accomplish,"189 which had been used in Gen. 1:26 
186FMB 854; John Hartley, 10X, 
187Gordon Wenham, 69. 
TWOT 2:768. 
188Used 288 times in the Old Testament (217 
verbally), the word seldom conveys the picture of "bringing 
into being" and often signifies preparation, as of a meal 
(Gen. 43:16) or an army (Josh. 8:4); it can also represent 
the activity of establishing or guaranteeing something (such 
as royal descendants or even of Messiah, Isa. 9:6 [7]) and 
finally, the sense of confidence that comes when one's heart 
is fixed on God. (John Oswalt, "113," TWOT 1:433-34) Used 
387 times in the Oal and Niphal stems in the Old Testament, 
the verb may take as subject either God or man. Synonymous 
are 113, "establish, prepare, make ready/certain/right." 
189Generally this word refers to "doing, making" but 
it can take on specialized senses: ethical obligations (Ex. 
23:22), making war (Gen. 14:2), dealing kindly (Judg. 1:24), 
showing faithfulness (Gen. 32:11) and so forth. It appears 
in Gen. 8:6 with reference to the ark that Noah made. The 
word can signal God's activity in history as well (Deut. 
29:1; Josh. 23:3; 1 Kings 8:39) and can represent the signs 
and wonders God does (Josh. 24:17; Ps. 98:1; Isa. 25:1). 
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regarding the creation of humanity)" While RWD and R11 are 
used of man and woman's creation in Gen. 1:26-28, those two 
terms appear in chapter two only in verses 2-3, which mark 
the end of 1:1-2:3 and in verse 4, which serves as the title 
sentence for 2:5-5:1. In Gen. 2:5-24, neither nWP nor )212 
appear. Instead, the author chose 1V to describe God's act 
of forming the man,191 using a word which was commonly used 
to describe the fashioning of a On. To describe the making 
of the woman, the author used architectural terminology. 
God took from the man's side (V,Y, an architectural term) to 
make On, an architectural verb) a woman. Siegfried Wagner 
notes: 
Several nouns can be traced back to the root bnh, viz., 
binyan ("structure, building"), binyah ("building, 
temple"), mibhneh (the "work," the "building"), which 
occurs only in Ezekiel, and tabhnith ("pattern, copy, 
figure, representation, ground plan"). . . . There are 
(Cf. Thomas McComiskey, "Tipp," TWOT 2:701-02; BDB 793-95.) 
190The verb appears throughout Genesis 1 of God's 
creative activity, e.g., Gen. 1:7, 16, 25, 31; 2:2, 3. 
McComiskey describes the distinction between ntuR and X13, a 
word which also occurs frequently in Genesis 1: "The word 
occurs with great frequency in the Genesis account of 
creation, which is the first great act of God in history. 
The significant interchange between the words bara "create" 
and 'asa is of great interest. The word bara carries the 
thought of the initiation of the object involved. It always 
connotes (sic] what only God can do and frequently 
emphasizes the absolute newness of the object created. The 
word 'asa is much broader in scope, connoting primarily the 
fashioning of the object with little concern for special 
nuances." (701) 
191The same verb opens 2:19. Westermann notes that 
the use of 1r1 (2:7). . . 1V1 (2:19) . . . 12'1 (2:22) 
gave direction to the literary unit (which he believes was 
independent at one time; 227). 
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29 different substantival constructions involving nouns 
built from the root bnh in the OT. . . . Along with 
these we must also add the proper names and place names 
. . . which indicate various nuances of meaning 
contained in the root bnh, both literal and figurative. 
4 13 ben, "son," and 4 n3 bath, "daughterd  " must also be m listed among the derivatives of bnh/bny. 
The word 173 seems to anticipate the generations of Adam and 
Eve (Gen. 5:1).193 God built from the side of the man a 
woman, now, a word which stands out structurally194 and 
precedes the first use of Wi g (which occurs in vv.23, 24). 
By himself, 01R is merely 01R but when now, derived from 
him, is built, he becomes TIR in relationship to her. 
Relationships have been important throughout Genesis one and 
two and can be distinguished on two levels: the narrative 
level of character and the ongoing personal relationships 
created in these chapters. Walsh notes: 
Firstly, characters are principal, secondary, 
tertiary, etc. The criteria for such an identification 
are essentially formal: e.g., the principal character is 
the one who acts or speaks first or most in a given 
192Siegfried Wagner, "132,- TDOT 2:167. Through the 
man and the woman God would grant the fulfillment of Gen. 
1:28, expanding the household (n'2) of Adam and Eve by means 
of sons (in the singular, 13) and daughters (in the 
singular, na). 
193Ibid., 166-81, esp. 173. This is the first use of 
132 in Scripture; the only other uses in Gen. 1-11 occur 
with reference to the ark (8:20) and the city of Babel 
(11:4). The fulfillment of God's building activity, 
especially in light of 2 Sam. 7, is Messiah and in Him, His 
people. The dual form of God's Name, Yahweh Elohim, occurs 
twelve times in 2:4-25; the twelfth and final time it is the 
subject of 1133 in 2:22. 
194As noted above from Jerome Walsh: "V. 22's rather 
involved word order throws into strong relief the single 
word nft, which appears here for the first time." (164) 
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scene. Secondly, characters may be related to one 
another as equals or as superior and inferior (in the 
broadest possible acceptation). Here the criteria are 
material: the nature of the character's actions is more 
to the point than their number. The two levels often 
coincide; indeed, making a character the principal in a 
scene is a standard device for establishing his 
superiority over other characters present. But the 
contrary is cuceivable, and the distinction must be 
kept in mind.' 
In 1 Cor. 11:8, Paul argues that the woman was 
created196 for the man, not man for the woman. Covering her 
head served to signal an acceptance of her identity (1 Cor. 
11:6), her origins (1 Cor. 11:7) and her purpose (1 Cor. 
11:8). It is striking that in Gen. 2:4-24, no attention 
seems to be given to the woman's needs nor does the text 
focus on her. Man's solitary state requires a solution 
which God provides. Man is to serve the Garden (Gen. 2:15) 
and his purpose is that service.197 Woman is to complement 
195Ibid. 174. 
196ExTia89, a third person singular aorist passive 
form of lc-CI:Co. The verb appears only here in 1 Cor. 11:9 
and only ten times in Paul's writings (also in Rom. 1:25; 
Eph. 2:10, 15; 3:9; 4:24; Col. 1:16 [twice]; 3:10; 1 Tim. 
4:3). It is the most common verb used by the New Testament 
for God's creative activity. (Cf. Werner Foerster, "IcrtC(0," 
TDNT 3:1028; BAGD s.v. "xtiCe," 455.) 
197Man has a place (in the Garden, 2:8) and he is 
called to rule over creation (111'1, 1:26) and subdue it 
(nw3D, 1:28). This is to be carried out by serving and 
tending the garden (i1invoi 2:15). Jacobs-Horning 
comments: 
His task is to till and to keep this garden. The 
OT, then, does not represent Paradise as a place of 
blissful enjoyment. This must be stated 
unconditionally, for there are commentators who, 
because of a false, or at least nonbiblical 
understanding of man, have regarded v.150 as a 
83 
man. Together they are the image of God on earth, but 
within that identity, each may be distinguished from the 
other. He is her "head," and she, as his "glory," is 
subordinate to him. In relationship to the God who created 
them both, and in relationship to the earth which both are 
called to manage, there is a unity of the human species, 
male and female. Yet there is nevertheless a clear 
distinction within this image of God. The headcovering she 
wears in public worship service reflects this relationship, 
honoring man as her "head" and proclaiming her place in 
their partnership under God. 
Throughout verses 7-9 Paul has relied upon his 
understanding of the Old Testament to correct the doctrine 
and practice of the Corinthians. Jervis notes: 
later insertion. The work of man is a task which he 
is given by God, not service of God. On the other 
hand, man's work is not related to God mythically; 
it grows out of the environment in which God has 
placed him. According to Gen. 2, man's relationship 
to his creator is determined by the command which he 
is given (vv.16f.). This command of God defines the 
paradisiacal relationship of man to his creator. In 
Paradise, man lives in such close communion with God 
that he simply does what God wills. (13," TDOT 
3:38.) 
Claus Westermann points out that the Koran may depict a 
blissful paradise in Eden, but the Old Testament reveals 
something quite different. He writes: "It is of the utmost 
significance that the Old Testament knows nothing of such an 
idea of paradise. . . . The 'blissful enjoyment' in paradise 
comes from an understanding of humanity which undervalues 
manual work over against the activities of the spirit and 
mind, because it is too closely bound to material objects. 
But this is completely foreign to Gen 2-3." (220) 
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Given that Paul's original declaration of the 
unity of man and woman in Christ relied on an 
exposition of Gen 1:27, when Paul commends his 
readers for holding onto his traditions (v. 2) he is 
referring to the appropriation (albeit in a mistaken 
fashion) of his interpretation of the first Genesis 
creation story. Paul's corrective strategy is 
typically midrashic: that is, in order to solve an 
exegetical and practical difficulty he combines 
another scriptural text with the one that is at the 
root of the problem. And so what Paul wants his 
readers to know (v. 3) is that the second creation 
account elucidates the real meaning of the first and 
thereby clarifies what the Corinthians need to 4,, 
understand about the nature of their redemption."' 
The distinction between man and woman is God-given and 
should be maintained among God's people. Exactly how that 
distinction will be maintained may vary somewhat from place 
to place and time to time. However, "the unity of man and 
woman in Christ has not obliterated the distinction between 
the genders. . . ."1" Having explained his application of 
the theological statement in verse 3 (based on Genesis 2), 
Paul proceeds to re-emphasize the need for Christians to 
distinguish between man and woman in public worship. Jervis 
writes: "God created the genders in separate ways and their 
distinction must be symbolized when the redeemed worship."200  
198L Ann Jervis, "'But I Want You to Know. . .'" 
Paul's Midrashic Intertextual Response to the Corinthian 
Worshipers (1 Cor 11:2-16)," Journal of Biblical Literature 
112 (1993): 235. She refers to Gen. 1:27 as the subtext in 
Gal. 3:27 (235, n. 17) when she writes "Given that Paul's 
original declaration of the unity of man and woman in Christ 
lied on an exposition of Gen 1:27. . . fi 
199Ibid., 245. 
MIbid., 243. 
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1 Cor. 11:10-12  
In verse 10 Paul states his conclusion and confirms 
it with the prepositional phrase Sta Tok ayylouc. He then 
moves in verses 11-12 to affirm the unity of mankind and the 
interdependence of men and women. It will be helpful to 
keep in mind the relationship of verse 10 to verse 7, 
noticed by Thomas Schreiner: 
Verses 7 and 10 are substantially parallel. Paul 
begins the passage by saying that men "ought not" 
(ouk opheilei) to wear head coverings (11:7), and he 
concludes it by saying that women "ought" (opheilei) 
to wear head coverings (verse 10). The reasons 
given in verses 8-9 support both commands."' 
A man is not obligated to wear a head covering but a woman 
is obligated to do so. This distinction reflects a pattern 
that is present in the original creation as well as in the 
new creation in Christ Jesus. The obligation is defined in 
verse 7 as xaxiaxal6n-mo8at and is described in verse 10 as 
Etopatav tviv tra try xE0a14c. The reason man is not 
obligated xaxtaxaMITETEcreat is that he is the image and glory 
of God. The woman is also the image of God. Yet in 
relationship with the man, she is the glory of man (verse 
7), and because of her identity, is obligated Etovatav txEiv 
fin; ttjy xecoalt; when praying or prophesying in worship 
services, an explanation consistent with and confirmed by 
the phrase Sta tout' 1:tyytAouy. 
V
"'Thomas Schreiner, "Head Coverings, Prophecies and 
the Trinity: 1 Corinthians 11:2-16," chapter in Recovering 
Biblical Manhood and Womanhood, 134. 
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Verse Ten 
"Because of this (so Taft(')202 the woman should 
(60EilEt) have an 'authority' (ttouaiav2" tviv) upon the 
head because of the angels (6 Tok alryCloyc).H204 
 Paul 
calls to the reader's mind the previous discussion and 
concludes that the woman, unlike the man (1 Cor. 11:7), 
280 -rota) looks backward to the previous verses. 
The phrase occurs frequently in Paul's writings (Rom. 1:26; 
4:16; 5:12; 7:15 (twice); 13:6; 14:9; 1 Cor. 4:17; 11:10, 
30; 2 Car. 4:1; 7:13; 13:9; Eph. 1:15; 6;13; Col. 1:9; 1 
Thess. 2:13; 3:5, 7; 2 Thess. 2:11; 1 Tim. 1:16; 2 Tim. 
2:10; Phm. 15). Paul usually uses it to signal to the 
reader that he should recall what has just been said. 
Douglas Moo identifies four uses for this phrase. The 
most common is where 80 is causal and Tarr° is 
retrospective (e.g., Rom. 1:26; 13:6; 15:9; 1 Cor. 11:30; 2 
Cor. 4:1; 7:13; Eph. 1:15: 5:17; 6:13; Col. 1:9; 1 Thess. 
3:5, 7). When Paul wants the reader to anticipate what 
follows, the 80 is causal and the Taft() prospective (e.g., 
1 Thess. 2:13). The -rano may be prospective and the 80 
may indicate final cause ("for this reason. . . namely, with 
the purpose that. . . .") as in Rom. 4:16; 2 Cor. 13:10; 2 
Thess. 2:11; 1 Tim. 1:16; 2 Tim. 2:10; Phm. 15. Finally, 
TOZTO may be retrospective and 80 states final cause, as in 
Rom. 5:12 ("in order to accomplish what has just been said. 
. . ."). Romans 1-8 (Chicago: Moody Press, 1991), 363-64. 
Moo indicates doubt as to whether 80 Toirco in 1 Cor. 11:10 
is causal and retrospective (the most common use) or causal 
and prospective (the second use listed). 
203A number of translations read xeauppa, "veil," in 
place of t4ovaiay. This variant reading lacks Greek 
manuscript support but is presumed to be the word behind 
several Vulgate manuscripts, several Boharic (Coptic) 
manuscripts, Ptolemy (according to Irenaeus), Tertullian, 
Jerome and Augustine. Metzger, TCGNT and the UBSGNT [4th 
ed.] give etovatav an {A} rating and explain the gloss as 
arising from efforts to make the difficult t4ovatav 
understandable. 
msla with the accusative is discussed in BDF §222, 
as noted above. Beside indicating location (e.g., Luke 
17:11 in the sense of "through" a region), this construction 
denotes reason or purpose, "because of, for the sake of." 
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should indicate her identity, origin and purpose by having 
an Etouaiav on the head. He adds a second reason for this 
practice, 80 tout rayytlovq. 
Egovaiav txElv 
The phrase t4ovatav txEtv appears in Rom. 9:21; 1 
Cor. 7:37, 9:4, 5, 6; 11:10; and 2 Thess. 3:9 in the Pauline 
corpus.205 
 In all but 1 Cor. 11:10 the verb is finite, 
occurring in the first person plural (1 Cor. 9:4, 5, 6) or 
the third person singular (Rom. 9:21; 1 Cor. 7:37) or plural 
(2 Thess. 3:9) present indicative active forms. Only at 1 
Cor. 11:10 does the verb appear in the infinitive. Werner 
Foerster notes that the history of the word etovaia may be 
traced back to t4E0TtV, which conveys "'ability to perform 
an action' to the extent that there are no hindrances in the 
way, as distinct from 80vaptc in the sense of intrinsic 
205The phrase also appears in Matt. 7:29; 9:6; Mark 
1:22; 2:10; 3:15; Luke 5:24; 12:5; 19:1; John 10:18 (twice); 
19:10 (twice), 11; Acts 9:14; Heb. 13:10; Rev. 9:3; 11:6 
(twice); 14:18; 16:9; 18:1; 20:6. In the Gospels, the 
phrase is used to describe the distinctive teaching style of 
Jesus, who differed from the rabbis in that He taught as 
"One who has authority" (Matt. 7:29; Mark 1:22). The idea 
seems to be that Jesus was His own "authority," and He did 
not depend on other people. Jesus also "has authority" to 
forgive sins (Mark 2:10; Luke 5:24) and cast out demons 
(Mark 3:15). In Rom. 9:21, Paul refers to the potter who 
"has the authority" to do what he wants with the clay. The 
author of Hebrews 13:10 states that those in Christ have an 
altar from which those who serve at the tabernacle "have no 
authority" to eat, contrasting the Jewish Christian standing 
before God with that of the Old Testament people. In Acts 
9:14, Ananias says that Paul has come to Damascus and "has 
authority" from the chief priests to arrest believers. 
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ability. 406 Foerster identifies three bases for the New 
Testament concept of gouata: the power which decides; the 
"legally ordered whole, especially in the state and in all 
the authoritarian relationships supported by it;" and 
finally, "this gouaia which is operative in ordered 
relationships, this authority to act, cannot be separated 
from its continuous exercise, and therefore thirdly gouata 
can denote the freedom which is given to the community. 407 
Louw and Nida list most uses of gouata under the domain of 
"control, rule."208 
 They list 1 Corinthians 11:10 in the 
subdomain of "symbol of authority," noting: "a woman should 
have on her head a symbol of authority (over her) . • • 409 
A number of commentators, however, have taken 
gouata to refer to a woman's "right" or "authority" to act 
on her own. Gordon Fee understands gouata in a "active" 
sense so that it denotes the "freedom or right to choose" 
and this part of verse 10 may then be translated: "For this 
reason the woman ought to have the freedom over her head to 
206Werner Foerster, "gouata," TWIT 2:562. He adds 
that it "is also the possibility granted by a higher norm or 
court, and therefore 'the right to do something or the right 
over something. . . .'" (Ibid.) 
207Ibid., 2:566. He notes that God's will is done 
through the granting of gouaia. 
208 They include several subdomains: "authority to 
rule, jurisdiction, symbol of authority, ruler, control." 
The exceptions are "power" (Louw & Nida, Lexicon, 76.12), 
"supernatural power" (12.44, used of the evil angels), and 
"right to judge" (30.122, listing 1 Cor. 8:9). 
209Louw and Nida, Lexicon. 37.37 (1:476). 
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do as she wishes..no Fee's approach may be criticized on 
three grounds: the context of 1 Corinthians 11:2-16 is a 
discussion of the identity of woman who, in relation to man, 
is required to reflect her identity in her behavior and 
dress at public worship. That is, the context reveals the 
limitations within which godly women worship, rather than 
setting forth the "rights" or "freedom to choose" that a 
Christian woman may exercise. A second objection to Fee's 
understanding is that t4ouata does not mean "freedom to 
choose" or "right" in an autonomous sense in the New 
Testament. This is particularly true of the use of t4ovaia 
in the five passages he cites for support.211 A third 
210Gordon Fee, The First Epistle to the Corinthians 
(Grand Rapids: Eerdmans, 1987), 520. 
211Fee cites Luke 19:11 (an error; the actual verse 
is v. 17); Rev. 11:6; 14:18; 16:9; 20:6 as examples of tXE1V 
t4ouatav ent (520, n. 29). In none of these passages does 
the infinitive appear and in each passage e4ouctia denotes 
permission given by a superior to someone under his 
authority to carry out certain tasks within particular 
limits. In Luke 19:17 the master in one of Jesus' parables 
gives a faithful servant permission to manage ten cities for 
him. In Rev. 11:6 the reference is to the two witnesses 
(i.e., the church) who have the authority of the keys of 
heaven, a commission given by Jesus to proclaim the Gospel 
(cf. John 20:19-22). In Rev. 14:18, an angel has charge 
(Egouoia) over the fire at the altar of sacrifice, certainly 
indicating his management is subservient to the Son of Man 
(vv. 14-16). The reference in Rev. 16:9 comes closest to 
what Fee would understanding in 1 Cor. 11:10, with the 
exception that etovaia refers to God who is responsible for 
the various plagues upon the world. Unless Fee wants to 
make woman equal to God, the use of t4ouaia will have to 
vary in the two passages. Finally, Rev. 20:6 refers to the 
fact that the "second death" (i.e., eternal damnation) has 
not authority (t4ovcia) over those who have a share in the 
"first resurrection" (faith). Again, the reader is reminded 
that t4obola is given by God for service within specified 
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objection to taking e4ovoia in an "active" sense, referring 
to a woman's "right" to exercise her own will in worship 
services, is that the phrase Etc-natal/ txEiv Eni parallels 
icataxa1OnTea8al in 1 Cor. 11:7. The thesis supported by Fee 
is impossible to support textually or contextually. 
Morna Hooker follow a related line of interpretation 
when she writes: 
her head must be covered, not because she is in the 
presence of man, but because she is in the presence 
of God and his angels-and in their presence the 
glory of man (that is, the woman] must be hidden. 
If she were to pray or prophesy with uncovered head, 
she would not be glorifying God, but reflecting the 
glory of man, and in God's presence this must 
inevitably turn to shame. The glory of man must 
therefore be covered, lest dishonour is brought upon 
the woman's 'head'. Although Paul's argument is 
based upon theological premises, it may perhaps 
reflect practical expediency; it is likely that it 
was the men of Corinth, rather than the angels, who 
were attracted by the women's uncovered locks, and 
that it was in this way that attention was being 
diverted from the worship of God." 
It should be noted that Paul does not state that men are 
tempted to lust by women's uncovered heads. Joel DeLobel 
lists three problems involved with Hooker's interpretation 
bounds. 
212Morna Hooker, "Authority on Her Head: An 
Examination of 1 Cor 11:10," New Testament Studies 10 (1963-
64:, 415. She had proposed that it is a sign of her 
authority, along with man, over creation. (Ibid., 413) 
Thus, Hooker understands the "authority" as the woman's 
authority to prophesy and pray. This is similar to 
Jaubert's own approach: "En portant unde coiffure, la femme 
a sur la tote le signe de sa capacite a participer a 
l'assemblee de priere; c'est en remplissant cette obligation 
qu'elle respecte la saintete du culte signifiee par les 
anges." "Le Voile des Femmes (I Cor. IX. 2-16), New 
Testament Studies 18 (1971-72): 420. 
91 
and proposes his own. 
First . . . we think that the general tendency 
of vv. 3-9 is to underline the secondary place of 
women, and through 80 -cc:4w v. 10 has to be in 
agreement with this tendency. 
Second, (a sign of authority) is not attested 
for t4ovata elsewhere. 
Third, the whole construction is so complicated 
and so much explication of unexpressed 
presuppositions is needed that one wonders if the 
original readers would have been so creative. . . . 
Starting from the (correct) opinion that the 
pericope treated the question of woman's head-
covering, the commentators have perhaps too quickly 
read this idea itself into v. 10. thus tIcEtv 
Etovatav tut -014 xEgicafic gets a material sense of 
(wearing on the head) and t4ouata has to represent 
in some way that head-covering. But, should one not 
pay more attention to the expression as a whole: 
Etovatav txElv Ent with genitive, which normally 
means (have authority over), (exercise control 
over). . . . V. 10 would mean the: (Therefore 
(=because of the creation order), the woman has to 
exercise control over her head, because of the 
angels (who are present in worship watching the 
observance of that order)). Instead of (shaming her 
head) (v. 5) (by unusual shocking behaviour) she has 
to keep a control over it (by covering her head 
according to the avvileeta, v. 16) Of course, v. 10 
has to do with the wearing of the head-covering, 
because according to v. 5 this covering is the 
concrete way in which woman behaves correctly as far 
as her head is concerned, the actual wA
"
y in which 
she (exercises control over her head).  
The authority is not that authority granted to 
humanity to rule over the earth nor is it a woman's 
authority to pray and prophesy publicly. It is not a sign 
of the old order abolished by the new order, as Robin 
21 3Joel DeLobel, 386-87. Thomas Schreiner, "Head 
Coverings, Prophecies and the Trinity: 1 Corinthians 11:2-
16," chapter in Recovering Biblical Manhood and Womanhood, 
134-35, gives seven arguments against Hooker. 
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Scroggs suggests: "Since in the created order man had 
assumed (or been given-Gen. 3) a dominating role based on 
his priority in creation, but since in the eschatological 
age there is no such priority, woman must show by the head 
covering that she has left that old order and now lives in 
the new." 214 First, Paul bases his comments in these 
verses on humanity's identity and organization (Genesis 2) 
reflected in 1 Cor. 11:3), not the fall into sin (Genesis 3) 
Second, this thesis would better represent the mistaken 
understanding of the Corinthians who worked within an over-
realized eschatology. What Paul requires of the believing 
woman who prays or prophesies in a public worship service is 
an outward testimony of her submission to man.215 Joseph 
214Robin Scroggs, "Paul and the Eschatological 
Woman," Journal of the American Academy of Religion 40 
(1972): 301. He admits that the logic behind a woman 
wearing a veil to signify her freedom from the old order 
fails the test of logic: "Today no real sense can be made 
out of they whys of the logic, why the head covering, why 
such a 'symbol' is necessary." (Ibid.) 
215As do F. W. Grosheide, Commentary on the First 
Epistle to the Corinthians (Grand Rapids: Eerdmans, 1953), 
256-58 and Joseph Fitzmyer, "A Feature of Qumran Angelology 
and the Angles of I Cor. XI.10," New Testament Studies 4 
(1957-58): 52-53. Fitzmyer approves the suggestion of 
Gerhard Kittel who, in 1920, took "authority" as an 
equivalent to an Aramaic word (rlion) which indicated a 
"veil, ornament of the head," and which occurs in the Talmud 
(Sab vi.8b). Kittel conjectured that the underlying stem, 
0,0, "to conceal," had been linked with its homonym, meaning 
"to rule." Foerster reminds the reader that this 
suggestion, while appealing, is merely conjecture and is 
without support. (Werner Foerster, "t4ovata," TDNT 2:574; 
cf. also TWOT 2:1080.) The biggest obstacle to this 
understanding, Fitzmyer notes, is that ". . . the Greeks of 
Corinth would never have understood what Paul meant by it." 
(53) 
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Fitzmyer cites Theophylactus as one who uses t4outu1a as a 
symbol of authority (by metonymy), quoting to TO6 
ttovatticEafti a6gOolov.n6 Thus the authority is not that of 
the woman,217 but the authority of the man who is her 
"head."218 Foerster argues that two points make the meaning 
of the phrase clear. 
As concerns the context first of all, there is 
no shift until v. 13, and therefore v. 10 forms part 
of the discussion of veiling from the one main 
standpoint, namely, that of the relation of woman to 
man. That this is still true in v. 10 is made 
evident by the Taliv of v. 11, which introduces a 
concluding limitation of the declared subordination 
216Joseph Fitzmyer, 50. He references the citation 
to Expos. in Ep. I ad Cor. (P. G. cxxiv, 697c); the 
symbolical meaning has been proposed by Theodoretus (P.G. 
lxxxii, 312d); Chrysostom (P.G. lxi, 218). He adds, "It 
must be admitted that this sense of the word fits the 
context well. . . ." (50-51) 
217Contrary to Kenneth T. Wilson, "Should Women Wear 
Headcoverings?" Bibliotheca Sacra 148 (1991): 453, who 
claims: "Thus it seems appropriate to understand 'authority' 
here to refer to the woman's freedom or authority and not 
the man's. Specifically it is her authority to participate 
in the worship of the church." David R. Hall, "A Problem of 
Authority," The Expository Times 102 (1990): 39-42 argues 
similarly. The issue in 1 Cor. 11:2-16 isn't her 
participation, but her showing respect for her "head" by 
covering her head. Further, if Paul had meant "her" 
authority, the most natural way to signal that to the reader 
would have been to mark the text with a possessive pronoun 
("her authority"). Further, if a woman should have a head-
covering to indicate her right or authority to pray and 
prophesy, a man should also wear a head-covering. He also 
has the authority or right to pray and prophesy, yet Paul 
specifically excludes the adult male from a head-covering in 
1 Cor. 11:7. Paul's intent is that the woman should 
acknowledge her submission (a function of her identity, 
origin and purpose) by covering her head in worship. 
218So Louw & Nida, Lexicon, 37.37 (1:476), translate, 
"a woman should have on her head a symbol of authority (over 
her). . . ." 
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of woman to man. Thus v. 10, as may be seen already 
from the 60 Tam) with which it opens, presents no 
other standpoint than that of the preceding and the 
two following verses. Secondly, regard should be 
had to the choice of the verb OglEilEI, for in Paul 
this does not imply external compulsion but 
obligation (except in 1 C. 5:1, and perhaps 7:36). 
It is thus very probable that in this verse Paul is 
referring to the moral duty of a woman and not to 
any kind of imposed constraint. . . . the veil is a 
sign of woman's subordination to man, i.e., that man 
is the xERiolii tic yvvaixoc. For this there are 
Rabbinic parallels which treat the veil as a sign of 
the married woman.VL9 
For the sake of the angels 
Paul adds 60 Tok etyytAou; as a second reason for 
wearing a head covering, balancing 60 Toirco at the 
beginning of the sentence. It has been suggested that Paul 
believed women invited possession by evil angels if their 
heads were uncovered.220 Gail Corrington combines Paul's 
desire that the Corinthians not afford social scandal with 
219Werner Foerster, "Etovaia," TDNT 2:573-74. So 
also Bruce K. Waltke, "1 Corinthians 11:2-16: An 
Interpretation," Bibliotheca Sacra 135 (1978): 53. He adds, 
"accordingly, the veil serves two different function: for 
the man it would his glory, even as it did for Moses (2 Cor. 
3:13), and for the woman it symbolizes her subordination to 
the man. By wearing a covering she preserves the order of 
creation while exercising her priestly and spiritual right." 
(Ibid.) Waltke concludes that "it would be well for 
christian women to wear head coverings at church meetings as 
a symbol of an abiding theological truth." (Ibid., 57) 
However, Paul states that a woman should wear a head 
covering only when she prays or prophesies. He does not 
specify the wearing of the head covering throughout the 
worship service if the woman does not pray or prophesy. 
28E.g., Gail Paterson Corrington, "The 'Headless 
Woman,'" Perspectives in Religious Studies, 18 (1991): 230. 
She refers to Gen. 6:1-2 and believes the ancients thought 
the head was "particularly vulnerable to the entrance of 
spirit." 
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this explanation. 
Paul's anxiety about a form of exousia over this 
part of the anatomy in worship thus has two 
dimensions: first, head-covering and "wrapping" of 
the hair preserve an acceptable decorum in a 
religious rite that might be "open" to the public 
"gaze." Second, no "invading" and illegitimate 
spirit can "penetrate" and congregation and disrupt 
its "order" during the dangerous moments of 
"inspiration," especially prophecy. Paul thus 
proves himself in 1 Cor 11:2-16 to be a person of 
his time, a propagandist for a new religion that 
neverth9less will not seem subversive to the old 
order. 
Corrington does not explain how a "wrapping" on the head 
would prevent angelic invasion nor does she mention why only 
women were vulnerable to (lustful?) possession at the 
"dangerous moment" of inspiration. If this was Paul's 
concern, the reader would expect Paul to advise the men to 
cover their heads as well. The custom of men covering their 
heads for worship was not unknown in Roman society222 but 
there was no apparent connection between this practice and 
22 1Gail Patterson Corrington, 231. She believes 
Paul, a child of his times, understood Gen. 6:1-2 to refer 
to sexual relations between threatening angels and human 
women. 
222Cf. Richard Oster, "When Men Wore Veils to 
Worship: The Historical Context of 1 Corinthians 11.4," New 
Testament Studies 34 (1988): 481-505. He concludes: ". . 
the Corinthian issue of whether a man may cover his head 
when he prays and prophesies emerged from a particular 
matrix of mores that were totally indigenous to Roman 
pietistic and devotional ethos, and had spread, as 
archaeology proves, to the urban centres of the 
Mediterranean basin, Corinth included, decades prior to the 
advent of Christianity. Accordingly, one should not be 
surprised to discover that a segment of the Christian 
fellowship at Corinth was continuing to manifest this 
particular pietistic gesture, one of the many stemming from 
the Etruscan period of its Italian heritage." (505) 
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the desire to avoid demonic possession. It has also been 
suggested that angels would be tempted to lust after women 
if they bared their heads in worship.223 First, there is no 
indication that angels are present in worship services 
without also being present elsewhere.224 Since these women 
were, no doubt, bare-headed at home (where angels were also 
present), how would bare headed women protect themselves 
there? Second, the requirement for covering the head is 
restricted to prophesying and praying. There is no 
information provided to the reader which would lead him to 
conclude that women's heads were particularly able to arouse 
223Mentioned by BAGD, s.v. "ayyEAoc," 2.c., the 
category "evil spirits." (8) This viewpoint depends on 
taking the reference oi vtoL To6 0Eo6 tivii)x- '13) in Gen.  
6:2 as angelic or demonic beings. What is sometimes 
overlooked by those who follow this line of thought is that 
marriage is envisioned in Gen. 6:2, presumably with all of 
the social obligations that marriage entails. This makes it 
very unlikely that angels or demons are in view in Gen. 6:2. 
As James Hurley, Man and Woman in Biblical Perspective 
(Grand Rapids: Zondervan, 1981), 175, observes: "The sons of 
God are better understood as men faithful to God." 
224Angels are present in a wide variety of places and 
on many different occasions in the Scriptures. A iOn (or 
D'300) appear in Gen. 19:1 to Abraham during his siesta. 
Angels descended and ascended a ladder in Jacob's dream in 
Gen. 28:12. An angel delivered the punishment to Jerusalem 
following David's census in 2 Sam. 24:16. Angels figure 
prominently in Daniel (3:28; 6:22) and Zechariah (1:9, 11, 
12, 13, 14, 19; 2:3, passim). Angels are charged also with 
protection of believers (Ps. 91:11-12) and frequently appear 
at critical stages in the history of salvation (Matt. 1:20, 
24; 2:13, 19; Luke 1:27, 28, 30, 34-35, 38; 2:9-15; 24:23; 
John 20:12). The point is that the Scripture consistently 
speaks of angels as present at places and times other than 
worship services. Gerhard Kittel summarizes: Thus to early 
Christianity the action of the angels is essentially action 
for Christ and in the service of His history." "ayyEloc," 
TDNT 1:85. 
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the prurient interests, if any, of angelic or demonic 
beings. 
A number of commentators have suggested that 80 
Tok ayyt1ovc refers to human beings. Padgett believes 
these would be female messengers. 
However, it might be possible that by angelous Paul 
means human messengers. To fit the context, these 
would be female messengers, which Paul was known to 
use. For example, Paul used the deacon Phoebe (Rom. 
16.1) to deliver the letter to the Romans. 
Priscilla, an important co-worker with Paul, was 
with him in Corinth. Perhaps it was femakp church 
leaders like these whom Paul had in mind. 
In Rom. 16:1 Paul does not state that Phoebe is carrying the 
letter to the Romans nor does he refer to her as his 
"messenger" (4yEloc). He merely recommends (avviotript) 
Phoebe to the church at Rome and identifies her as a 
801covov. Priscilla (Upioxa, a variant of nploictUa) 
appears in Rom. 16:3 along with Aquila and are labelled "my 
co-workers" (Tok ovvEpyo6c pot)) in Christ Jesus. They were 
in the same trade (cf. Acts 18:2-3) and were active in the 
church. Yet Paul does not use titles with either of them 
which would suggest an official leadership role. 
Murphy-O'Connor defends a reading of Tok hyytAovc 
which takes this as a reference to human messengers of 
either sex. He writes: 
This is well-attested in the NT (Matt 11:10; Luke 
7:24; 9:52; Jas 2:25) and in Josephus, and it suits 
the context here. In line with 1 Cor 10:32 and 
225Alan Padgett, "Paul on Women in the Church," 81- 
82. 
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14:23, Paul would be concerned that practices at 
Corinth should not shock envoys from other churches. 
That a new twist should suddenly appear in an 
argument should surprise no one who knows Paul's 
style, and here it can be seen as an anticipation of 
v 16. Moreover, it should be kept in mind that the 
problems that Paul is dealing with in 1 Corinthians 
11 were not raised in the Corinthian's letter (1 Cor 
7:1), but were reported to him by Chloe's people, 
who were scandalized by what they saw going on in 
the Corinthian liturgical assemblies."' 
Two arguments may be made against such an approach. The 
first is that the text does not speak about visiting members 
of other congregations. When Paul refers to other churches, 
he does so in order to confirm the universal Christian 
recognition of the application that he is making in 1 Cor. 
11:4-6. The second piece of evidence which stands against 
taking -Laic ClyytADAK as "human messengers" is made by 
Fitzmyer: "but though the word Eurye1o4 is found in the New 
Testament in the sense of a human messenger (Luke vii. 24; 
ix. 52; Jas. ii. 25), it is never used thus by Paul."227 
226Jerome Murphy-O'Connor, "1 Corinthians 11:2-16 
Once Again," The Catholic Biblical Quarterly 50 (1988): 271-
72. He gives credit to J. Lightfoot, florae Hebraicae et 
Talmudicae (4 vols.; Oxford: Oxford University, 1859) 4:238, 
for first proposing this interpretation. 
23Joseph Fitzmyer, 53. Murphy-O'Connor acknowledges 
that Paul never uses arrEloc for a human messenger but 
points out Gal. 1:8 where Paul qualifies EITTEloc with the 
prepositional phrase "from heaven," indicating "at the very 
least . . . that Paul was fully aware that aggelos could 
mean a human messenger." ("1 Corinthians 11:2-16 Once 
Again," 272, n.19) This is far from convincing in his 
argumentation that Paul means "human messengers" without any 
other textual hints in 1 Cor. 11:10. 
A defense of "human messengers" is made by J. Winandy, 
"Un Curieux Casus Pendens: 1 Corinthiens 11.10 et son 
Interpretation," New Testament Studies 38 (1992): 628. He 
argues that Paul avoided the term "apostle" because of its 
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A fourth suggestion is based on Leviticus 21:17-23 
where persons with defects are forbidden to serve as 
priests. J. Fitzmyer writes: 
We are invited by the evidence from Qumran to understand 
that the unveiled head of a woman is like a bodily 
defect which should be excluded from such an assembly, 
'because holy Apgels are present in their 
congregation'. 
technical use elsewhere. The Corinthians would not have 
understood he meant every human messenger but would have 
read "apostle" as referring only to a very select group. He 
explains: 
Il est vrai que 14 ou it parle clairement de delegues 
d'une 2glise, Paul les appelle anoaToAlol (2 Co 8.23; Ph 
2.25) et que pour lui les layytAot sont habituellement des 
titres celestes (Rm 8.38; 1 Co 4.9; 6.3; 13.1; Ga 1.8; etc.). 
Mais, ailleurs dans le Nouvear Testament, le mot est, de 
fait, employe pour designer des hommes envoyes en mission, 
en ambassade (Mt 11.10 par. citant Ml 3.1 et appliquant ce 
texte a Jean-Baptiste; Lc 7.24; 9.52; Jc 2.25). Et, dans la 
Bible grecque, les cas sont si frequents de l'emploi de ce 
mot pour signifier de simples envoyes humains qu'on 
s'explique aisement qu'il ait pu etre employe par Paul, de 
preference a ouesTrolou6, qui eft ete ambigu, sans qu'il 
sentit le besoin d'en prediser le sens. Il ne s'agit 
d'ailleurs pas necessairement, dans le cas qui nous occupe, 
de personnages bien determines. L'Ap8tre a pu penser a des 
visiteurs eventuels, delegues cependant par telle ou telle 
tglise. (628) 
Paul was not, however, limited to one word. Had he 
wanted his readers to understand that he meant "human 
messengers," it seems unlikely that he would have simply 
used layytlot without any qualifiers. The term 6TroaTo1Aot 
would have confused the Corinthians but the word CiTytiol 
would have not communicated Paul's idea either, unless he 
modified it somehow to designate human messengers. 
228Joseph Fitzmyer, 57. He recognizes the fact that 
angels are not mentioned in Lev. 21:17-23 and that there is 
a gulf between Roman Corinth and the Qumran community but 
believes it is the best solution to the problem. His own 
interpretation is based on the mention of angels who gather 
when Israel prepares to go to war (1 QM 7.4-6; 1 QSa. 2.3-
11). Men with physical defects are excluded from battle 
because angels are present in their assembly. Fitzmyer's 
argument depends on an equivalency between Israel preparing 
for war and Christian public worship. His interpretation 
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A more plausible suggestion is that the angels, who 
cover their faces in the presence of God (Isaiah 6:2), serve 
as a model for the women in worship.229 Fitzmyer objects: 
Likewise to be rejected is the interpretation, 'in 
imitation of the angels', or 'because the angels do so'. 
Support for this opinion has been sought in Isa. vi.2, 
where the angels covered their faces and loins with 
their wings in the presence of the Lord. So a woman in 
prayer should cover her head. Just as the angels, who 
are subordinate to God, veil themselves in his presence, 
so should woman "als unterhauptetes Wesen" follow their 
example. But we may ask, with J. Huby, why this 
imitation of the attitude of the angels during divine 
worship should be prescribed for women only. Moreover, 
what evidence is there for understanding Siä in this 
sense? 
Much more likely is the proposal that the reference 
to angels is connected with Paul's understanding of creation 
and his reading of Genesis 1-2. Waltke cites Moffat in 
developing a solution with this in mind: 
Moffatt offered the explanation that Paul refers to the 
angels because they were regarded as guardians of the 
created order. He wrote: "Paul has in mind the midrash 
on Gn. 1:26ff., which made good angels not only 
mediators of the law (Gal. 3:19), but guardians of the 
also requires that a woman be considered physically 
defective and that covering the head replaces expulsion. No 
such equivalencies can be established in the text. Fitzmyer 
wonders why only women are to wear a head covering in Paul's 
instructions, a question Paul answers in 1 Cor. 11:3. One 
may also ask of Fitzmyer's position the question of "why 
only women?" His argument requires that Paul add physically 
defective men (which included the aged) to those who must 
wear head coverings, specifically forbidden by the text of 1 
Cor. 11:3-10. 
229Werner Foerster, "t4ovaia," TDNT 2:574, n.73, 
cites J. Messacasa and K. R6sch for this opinion. 
230J. Fitzmyer, 53. He cites a number of authors who 
propose this interpretation, the most recent in 1945 (cf. 
53, n.6). 
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created order. . . ." Consequently, a woman should wear 
a covering out of respect for those rational beings who 
were present at the creation A id are concerned with the 
maintenance of that creation. 
Yet this approach is not without problems. Wilson notes: 
However, Genesis 1:26-27 does not refer to the 
presence of angles in creation at all. Rather the 
midrash was a Jewish misunderstanding of the plural form 
used for God in the beginning chapters of Genesis. If 
this view is accepted on the basis of Paul's 
understanding of the midrash, then he was basing his 
argument on something that was not true. This is 
incompatible with a high view of Scripture. . . . Angels 
are presented elsewhere as spectators of the affairs of 
humans (1 Cor. 4:9; Eph. 3:10; 1 Tim. 3:16). Thus the 
meaning is, "If a woman thinks lightly of shocking men, 
she must remember that she is also shocking the angels, 
who of course are present at public worship. The angels 
would be shocked not because they are the guardians of 
creation, but simply because they have knowledge og,the 
order of creation and what it involves (Job 38:7)."' 
A criticism of Wilson's objection is that Paul does not 
write about men being shocked by the women's behavior. What 
is at issue is conduct and apparel which reflects the 
distinction between man and woman.233  
231Bruce Waltke, "1 Corinthians 11:2-16," Bibliotheca 
Sacra 135 (1978): 53. Jerome Murphy O'Connor takes the 
reference in exactly the opposite sense: "In Paul's view 
women had full authority (ECouaiav txElv) to act as they 
were doing, but they needed to convey their new status to 
the angels who watched for breaches of Law. the guardians 
of an outmoded tradition had to be shown that things had 
changed." "Sex and Logic in 1 Corinthians 11:2-16," The 
Catholic Biblical Quarterly 42 (1980): 497. It would be 
strange indeed that the angels of God would be "behind the 
times!" 
232Kenneth Wilson, 454-55. 
V°It may be added that it is difficult to imagine an 
angel (or a group of angels) experiencing shock over the 
sight of a bare-headed woman. Certainly bathrooms are not 
off-limits to angels and bedrooms are included in their 
purview. 
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Angels serve God and at His direction serve His 
people (Hebrews 1:14). Any conduct which denies the 
identity of man (or woman), particularly within the context 
of worship, may be taken as a rebellion against God's plan 
and the service of the angels. Thus, the disrespectable 
behavior of the women at worship is a rejection of God's 
design and plan, represented by the very existence of 
angels. This line of interpretation seems to be supported 
by the use of "glory" to describe the angels who surround 
God, as Gerhard Kittel explains. 
In Ezekiel the cherub is the bearer of 1I 
(9:3; 10:4, 18, 22; cf. Sir. 49:8). Similarly in 
Judaism the concept of divine 864a can sometimes be 
transferred to the angelic powers around God. 
Directly linked with Ez. is Hb. 9:5. . . . A further 
step is taken in Jd. 8 = 2 Pt. 2:10, where the 
angelic powers are described as 864at. It was by 
the same process that the divine -486vapic became a 
designation for angels. In both Philo and Test. XII 
both terms were revitalized in this sense."' 
As angels reflect the glory of God, women reflect the glory 
of man. As angels cover themselves in the presence of God, 
so women are called to cover their heads in worship when 
they pray and prophesy. In doing so, they act properly and 
(at least in part) they do so on account of the angels. The 
brevity of the reference, St& tok (5yytlaiK, resembles the 
abruptness of Paul's reference to a "baptizing for the dead" 
in 1 Cor. 15:29b and reminds the modern reader that the 
Corinthians were in a far better position to understand all 
234Gerhard Kittel, "864a," TDNT 2:251. He cites Phil 
Spec. Leg., 1,45 & Test. Judah 25:2. 
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that Paul meant by such short comments.235 Reference to the 
angels also serves to remind Paul's readers that God is the 
One who created and structured mankind in His image.236 L. 
Ann Jervis concludes that 
Paul's appeal to the angels is a reminder of God as 
creator . . . and of God's beneficent and revelatory 
presence with the worshipers. . . . Since women do 
not worship God as genderless beings, the authority 
which they have over their heads appears to be that 
of garbing their heads in a feminine way. Verse 10 
is not, as some have suggested, a response to male 
chauvinism at Corinth. For Paul has just dealt with 
men in a similar fashion. Farther in v. 10, just as 
in his previous injunction to the men, Paul seeks to 
correct his readers' conviction that rmlemption has 
accorded them an asexual divine image.' 
235Annie Jaubert, "Le Voile des Femmes (I Cor. IX. 2-
16)," New Testament Studies 18 (1971-72): 428, notes that 
Paul's reference here osta Tok alyydlovo is supplementary 
and suggests that it refers to some teaching outside of 
Jewish-Christian tradition to which Paul (enigmatically) 
refers. She writes: "Le second dia introduit un motif 
supplementaire qui ne peut etre que d'origine judeo-
chretienne. C'est une sorte de citation, une opinion 
courante que rappelle Paul." 
216James Hurley has also seen here a reference to 
"judging angels" (1 Cor. 6:1). Although he believes the 
reference is to hair-style rather than head-covering, he 
makes the point that proper attire (that which reflects her 
identity as a woman) "marked her as one possessing 
authority, as vicegerent [sic] of creation, one who would 
join in the judgment of rebellious angels, rather than be 
judged with them (1 Cor. 6:1) Paul's cryptic remark about 
angels, thus interpreted, is related to the remark in 
Ephesians 5:28-31 about the unions of husbands and wives and 
to the stress in 1 Peter 3:7 on the two as fellow-heirs." 
Man and Woman in Biblical Perspective (Grand Rapids: 
Zondervan, 1981), 177. If Paul wanted his readers to make 
that connection, he failed to provide any clues in the text 
to do so. 
23°L. Ann Jervis, 243-45. She refers to the angel 
(the cherubim) who "guarded Adam and Eve from approaching 
the tree of life (Gen 3:24)." (243) It seems doubtful that 
such a specific reference is in Paul's mind in 1 Cor. 11:10. 
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Schreiner sums up: 
In verse 10, Paul also gives a new reason for 
wearing the coverings: 'because of the angels.' 
What does he mean? We don't know for sure. The 
best solution is probably that the angels are good 
angels who assist in worship AO desire to see the 
order of creation maintained."' 
This order of creation, it may be added, is the order to 
which believers are restored in Christ. This relationship 
between men and women should be reflected in the appearance 
and behavior of Christians in worship. 
Verses Eleven and Twelve 
"In any case (i0.4v),239 neither [is]2" woman apart 
from man nor man apart from woman in [the] Lord (tv 
impi0241; for just as the woman [is] from the man (4 yvv4 Ex 
238Thomas Schreiner, "Head Coverings, Prophecies and 
the Trinity: 1 Corinthians 11:2-16," Recovering Biblical 
Manhood and Womanhood, 136. 
239The term TEA0 appears in Paul to signal to the 
reader that he is ready to conclude the discussion and wants 
to point out some essential fact. (Cf. BDF §449, who 
translate the term "only, in any case.") (234) 
MThe most common form of the copula, the third 
person singular tatty, is frequently omitted. BDF §127 
discusses this facet of Greek (true for classical as well as 
Koine) and state that a "preference for omission may be 
observed in (1) proverbs, (2) impersonal constructions, 
especially those expressing possibility or necessity. . . 
(70) In 1 Cor. 11:11-12 Paul expresses himself in 
proverbial language, reflect by the absence of the verb, 
tatty. 
241This prepositional phrase occurs also in Rom 16:2, 
8, 11, 12 [twice], 13; 1 Cor.1:31; 4:17; 7:22, 39; 9:1, 2. 
The same phrase w/ the gen. form of "Jesus" added appears in 
Rom. 14:2. Murray Harris points out that a noun in a 
stereotyped or familiar phrase (such as idiomatic 
prepositional phrases), even when anarthrous, has a tendency 
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ro6 6v6p6c), so also the man [is] through the woman (8t& tij 
yuvatx456); and all things [are] from God." Paul reminds the 
reader of the unity of man and woman, a prophylactic 
corrective for someone who has read 1 Cor. 11:3-10. 
Schreiner notes: 
Paul anticipates the problem that could arise if one 
stressed his argument in verses 3-10 too rigidly. Male 
and female could almost be construed as different 
species, and men as more valuable than women. That is 
not Paul's point at all. There is a profound 
interdependence and mutuality present in the male-female 
relationship, and neither sex can boast over the other 
because the sexes are interdgpendent. Ultimately 
"everything comes from God."' 
Verses eleven and twelve preserve the unity of humanity. 
The woman is not subordinated to the man in an absolute 
sense, as though they had little or nothing in common.243 
Neither are independent (x006)244 of the other, but are 
together in the Lord. Ethelbert Stauffer explains: 
to be definite. (304) Gordon Fee believes "it refers most 
likely to the 'sphere' of their existence in the new age. 
God has called them to be 'in the Lord,' and in that new 
relationship they live our the life of the future, awaiting 
its consummation." (523) 
242Thomas Schreiner, "Head Coverings, Prophecies and 
the Trinity: 1 Corinthians 11:2-16," in Recovering. Biblical 
Manhood & Womanhood, 136. 
243A point made by Foerster, who notes that Tat, 
"introduces a concluding limitation of the declared 
subordination of woman to man." (Werner Foerster, 
"ttovaia," TDNT 2:573.) 
2447copic, an adverb, may be translated "separately, 
apart, by itself." BAGD s.v. "ropig," 1. (890) Used with 
the genitive of the person, it denotes "separated from 
someone, without someone" or "without, apart from someone's 
activity or assistance." 
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This unity of the Church does not imply 
uniformity. It is organic unity. Within it there 
are differences between the rich and the poor, 
freemen and slaves. These are transcended but not 
removed. Men and women are both members of this 
organism, but in their own way. It is precisely in 
the Church that the distinction of sexes acquires 
its final seriousness from the biological and 
practical standpoint. Woman is to be silent in the 
Church, not because she has no gifts or is perhaps 
too eloquent, but simply because she is woman (1 C. 
14:34 f.). The "subjection" of woman to man is 
established rather than overthrown in the Church."' 
Woman and man together are "in the Lord," interdependent 
rather than independent of each other. This statement 
reflects the unity created by the Holy Spirit through 
Baptism, as Paul points out in Gal. 3:26-28. Jervis records 
the relationship between these verses and the third verse. 
The unity of man and woman in Christ has not 
obliterated the distinction between the genders (v. 
12a, b). The differentiation of the genders 
established at creation (Tuvil Ex to tiv6poc, v. 12a; 
cf. v 8) is still clearly seen in the process of 
reproduction and birth (v. 12b). Paul closes this 
section of the passage by referring again to God's 
role as creator of all Iv. 12c), thereby reaffirming 
ab his statement of v. 3c. 
Jesus Christ, the Image of God 
Paul recognizes the impact of sin upon the ability 
of humanity to reflect God (Rom. 3:23). Any discussion of 
the image of God, therefore, must include Jesus Christ. And 
if it is true that a race may be represented by its head, 
245Ethelbert Stauffer, "Eic," TWIT 2:440-41. He 
cites 1 Cor. 7:36ff.; 11:3ff.; 14:34f.; and Rom. 7:2 in 
support of his statement about men and women in the church. 
2.
"L. Ann Jervis, 245. 
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then it is possible to see the logic behind Paul's 
statements that the Church has been comprehended in Christ 
Jesus (Ell xypicp, 1 Cor. 11:11).247 Herman Ridderbos writes: 
As the Pre-existent One, too, the Son of God is the 
Christ, the object of God's election (Eph. 1:4), and as 
such the one in whom the grace of God has been given to 
the church before times eternal (2 Tim. 1:9; cf. Eph. 
1:9); likewise the one in whom the church itself had 
already been comprehended, chosen, and sanctified (Eph. 
1:4; 2:10; cf. Rom. 8:29). 
In this connection those pronouncements are to be 
mentioned in particular which describe Christ as the 
Image of God: 
. . . Christ, who is the Image of God (2 Cor. 4:4). 
. . . who [Christ] is the Image of the invisible God 
(Col. 1:15). 
. . . who, being in the form of God (Phil. 2:6).248  
The relevant relative clause in 2 Corinthians 4:4 
reads, 5q EU-UV EiK6V to 8E06. In Colossians 1:15 the 
relative clause reads, 6g tatty Eticiov tot eeo6 To6 tiopcatov. 
In both passages, the word Eixev reflects the Septuagint's 
use in Genesis 1:26,249 28; 5:1; 9:6. In Philippians 2:6, 
however, the text reads 6q tv popot 8E06 bucipxov. Does Paul 
have a different meaning in mind here? Or has he adapted a 
hymn which uses popfaill to represent the semantic field of 
247This relationship will be explored more fully 
under the discussion of Eph. 5:22-33. The image of "head" 
and "body" closely relate to the metaphor of "husband" and 
"wife" in that passage. 
248Herman Ridderbos, Paul: An Outline of His Theology 
(Grand Rapids: Eerdmans 1975), 69. 
249Gen. 1:26 reads opoleatv as a translation of Inn, 
but Eix6va, used in Gen. 1:26 to translate vg, is the more 
common word and can be used to translate either inn or rm. 
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tselem and demuth? Ralph Martin summarizes: 
The first thorough investigation of popO4 in the light 
of the Old Testament terms On and inn goes to the 
credit of J. Hering. In a series of articles and in 
his book Le Royaume de Dieu et sa venue he took up a 
hint dropped by Lohmeyer that the LXX often uses pop011 
to translate the word nn in its [sic] meaning of 
'image, likeness'. A Good example of this usage is in 
Daniel iii.19 where the Aramaic equivalent fl is 
rendered into the Greek has i popcdfl . . . : 'the form of 
his (sc. the king's) countenance' was changed. An even 
more interesting comparison of the Hebrew and the LXX is 
in the Creation story of Genesis i.26 ff. where the 
divine pronouncement runs: 'Let us make man in our 
image, after our likeness.' It seems clear that the two 
concepts, 'image', 'likeness' must be taken as synonyms. 
. . . thus by a simple equation of terms Hering came to 
the solution of the curious expression in Philippians 
ii. 6: 'Si l' clp traduit A popOt par "image", tout 
s'eclaircit.'"u This simple expedient, which cuts 
through a veritable jungle of complexity by opening up a 
strait path, as welcomed enthusiastically by those who 
examined it 
The weakness of Hering's suggestion in light of Gen. 
1:26-27 is that popOti does not appear in that passage. 
Rather, Phil. 2:5-11 contrasts Christ, truly God, humbling 
Himself by His death on the cross as One truly human. 
Concerning 2 Corinthians 4:4 and Colossians 1:15, Ridderbos 
notes: 
250"If one translates popOt by "image," everything 
becomes clear." (my translation) 
251Ralph Martin, Carmen Christi: Philippians 2:5-11 
in Recent Interpretation and in the Setting of Early 
Christian Worship (Cambridge: University Press, 1967), 106-
07. N. T. Wright, "expuarmic and the Meaning of Philippians 
2:5-11," Journal of Theological Studies, 37 (1986): 321-52 
argues that Paul composed this hymn "in order to give 
Christological and above all theological underpinning to the 
rest of Philippians, especially chaps. 2 and 3. . . ." (352) 
His focus is apnaypec which, he suggests, is part of an 
idiomatic expression that can best be translated "something 
to be taken advantage of." 
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Some scholars deny any direct connection between 2 
Corinthians 4:4 and Colossians 1:15 on the one hand, and 
Genesis 1:27 on the other. But it has rightly been 
observed that both 2 Corinthians 4:4 and Colossians 1:15 
are in all sorts of ways directly reminiscent of the 
creation story. So far as 2 Corinthians 4:4 is 
concerned, Genesis 1:3 is cited in 2 Corinthians 4:6. 
Further, in this context there is repeated mention of 
"glory" (doxa; 3:18; 4:4,6), an idea that both in later 
Judaism and by Paul himself is closely linked with 
Genesis 1:26ff. (cf. 1 Cor. 11:7; Rom. 1:23; 3:23; 
8:29ff.). Furthermore, in the context of 2 Corinthians 
4:4 the image (of God) is attributed not only to Christ 
but also to the church (2 Cor. 3:18), which is obviously 
reminiscent of Genesis 1:27. And with respect to 
Colossians 1:15 . . . the whole of the so-called hymn in 
that passage speaks of the creation. The expression 
Image of God is here clearly rooted in Genesis 1:27. 
This is further corroborated by the fact that Christ is 
here likewise called the Beginning . . . and the 
Firstborn . . . and is set forth as World Ruler, an idea 
to be met with as well in the late Jewish Adam-theology. 
The conclusion is: "We have before us [in Col. 1], 
thelwfore, a christological interpretation of Genesis 
1 "1" 
The Incarnation at Bethlehem, the birth of Jesus, 
fulfills the role of tselem inaugurated in Genesis 1:26-28. 
Jesus is the last Adam (1 Cor. 15:45), the perfect image of 
God. Paul's remarks indicate that he believes a man must be 
brought into Christ Jesus to find his own role of tselem 
restored.253 He comments in 1 Corinthians 15 on the 
relationship of man in the post-Resurrection age to Jesus 
Christ: 
If there is a physical [inaticov] body, there is also 
a spiritual (body). So also it has been written: the 
252Herman Ridderbos, 70-71. 
2"It is possible to ask whether Christ might not 
have been the heavenly pattern (Urbild) after which man was 
created as representative (Abbild), taking the 3 of Genesis 
1:26-27 as the beth normae. 
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first man, Adam, became a living being [Etc *nip, 
Oaav, as in the Septuagint of Gen. 2:7], the last Adam 
making alive spiritually. But not first the spiritual 
but the physical, then the spiritual. The first man 
(is) from earthly dust [xolx66], the second man (is) 
from heaven. Of such kind (is) the dust, these also 
(are) "dusty (ones)," and of such kind the One from 
heaven, these also (are) the ones from heaven. And just 
as we bore the image [Eilawa] of the dust, we will also 
bear the image [Eilawa] of the heavenly. 
These are the only occurrences of xoix6c in the New 
Testament.255 The term is derived from xofic, denoting 
dust.256 The only time that xo66 occurs in Torah is in 
2541 Cor. 15:44b-49. The translation is 
intentionally "wooden" to reflect Paul's consistent use of 
xoIxec ("dust") with its cognates and its antonym, 
tnoupetvlog ("heavenly") and its cognates. The only textual 
question of note involves v.49 where external support 
strongly favors the aorist subjunctive, OopkrepEv, against 
the future indicative favored by Nestle's 26th edition of 
the New Testament, OoptaopEv. The former is read by P46 R A 
C D F G V 075. 0243 M latt bo, Clement, Origen and 
Epiphanius of Constantia; the latter is read by B I 6. 630. 
945 v.1. 1881, others and the Sahidic versions. Bruce 
Metzger, TCGNT, 569, reports that exegetical considerations 
("i.e., the context is didactic, not hortatory") moved the 
committee to chose the future indicative. A theological 
point may be involved as well inasmuch as the hortatory 
could be misunderstood to mean that Christians will bear the 
Image of the Heavenly through moral conduct rather than 
hearing in this verse the promise that God will restore 
believers to this Image of the Heavenly at the Resurrection. 
2550nce in 1 Cor. 15:47, twice in 15:48, once in 
15:49. 
256It appears in the semantic domain of natural 
substances. (Louw and Nida, Lexicon, 2:22.) They list it 
under the subdomain of "earth, mud, sand, rock." It also 
appears in 1.42 under the domain of "geographical objects 
and features," subdomain "earth's surface." This is the use 
in 1 Cor 15:47, "coming from the earth." Louw and Nida 
suggest that it "may also refer to dirt or soil" due to its 
use in 1 Cor. 15:47 since dry dust cannot be formed into 
anything. Yet that seems to be the point of Gen. 2:7-the 
shaping is miraculous, something out of the ordinary, 
reflected by the fact that the material shaped (1DP) cannot 
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Genesis 2:7 where it translates 1DR.2" Ridderbos draws the 
following conclusions: 
It is true that the words "image of the earthy" (ton 
eikona tou choikou) do not here allude so much to the 
glory of the first man as image of God, but rather to 
his having been taken from the earth; it first of all 
reflects Genesis 2:7 . . . and not Genesis 1:25ff. Even 
so, it is difficult to think of the expression "image" 
here apart from the manner in which the first man is 
called the image (of God) in Genesis 1ff. He bore this 
image as the earthy man, the man taken from the earth. 
But he nevertheless bore the "image," and it can be said 
of him as bearer of the image of God that he begot his 
descendants after his own likeness and his own image 
(Gen. 5:1 . . . the passage to which 1 Cor. 15:49 
perhaps also refers). In any case-and this is for us 
the most important thing-Christ's image as the Heavenly 
is here spoken of in the closest relationship to the 
image of the first man. The "image" that Christ 
represents and which he gives to his own is thus very 
clearly thought of here as parallel to the image of the 
first man and to that which he communicated to his 
descendants. In this context such passages as Ephesians 
4:24 al Colossians 3:10 also come to stand in a clearer 
light. 
When an individual is brought into Christ by means 
of Baptism (Romans 6, Galatians 3) the relationship between 
God and mankind (and within mankind, between men and women) 
is restored and he is literally a "new creation." (2 
Corinthians 5:17). As Scroggs writes: 
Paul does not use the term 'new creation' as a metaphor. 
Man in Christ will be, indeed already is, a truly new 
creature. The literal reference of Paul's language here 
has often been noticed, but it needs to be reiterated to 
avoid any suggestion that Paul is speaking simply of 
be shaped. 
257Although it can translate two other Hebrew words, 
the vast majority of times it appears it translates 1BV; cf. 
Hatch and Redpath, Concordance to the Septuagint, 2:1473-74. 
258Herman Ridderbos, 72-73. 
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some emotional, intellectual, or decisional experience 
of the natural man. Paul's language implies further 
that the reality of this new nature is nothing more nor 
less than a restoration to at truly human reality, God 
has always desired for man. 
In the present age such restoration is partial (cf. 
Romans 7)260 but it is present already (Romans 8:28-30).261 
Restoration to the image of God has begun and will be 
completed on the day of Christ's return to judge the living 
and the dead. As Martin writes: 
II Corinthians iii. 18 uses closely corresponding 
language for the believer's present spiritual conformity 
to the image of his Lord. 'We all, with unveiled faces, 
reflecting as a mirror the 860 of the Lord are 
transformed (perapop0o6pE8a) into the same image (TO 
artily Eiviva), from glory to glory, as by the Spirit of 
the Lord.' The difficult phrase, auo 86496 Etc 86tav, 
we may interpret, with Hering, to mean: 'from His glory 
to our being like Him in the final state'. This process 
of inward renewal and increasing approximation to the 
25 9Robin Scroggs, The Last Adam: A Study in Pauline 
Anthropology (Philadelphia: Fortress, 1966), 63-64. 
260D. B. Garlinton comments: "God, then, is in the 
process of making his people what Adam, as his image, should 
have been. But until the process is complete, the 
Christian, like Christ himself, must labor and persevere 
amidst circumstances which are far from favorable. It is, 
in consequence, precisely because he anticipates better 
things that the believer cannot be content with his present 
attainments in grace. In view of what he longs to be 
hereafter, he can only cry out with the apostle Paul, 
'Wretched man that I am.' Yet the bottom line, from which 
our truest comfort in this life is taken, is the one drawn 
from Paul by Luther. As those who live in the era of 
overlapping and conflicting creations, we are simul iustus 
et peccator." "Romans 7:14-25 and the Creation Theology of 
Paul," Trinity Journal 11 (1990): 234-34. 
261John, quoting Jesus, phrases this distinction in 
terms of life and death; cf. John 5:24-29 where the dead are 
hearing and possessing eternal life during the earthly 
ministry of Jesus while those in the grave await the 
Resurrection. 
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pattern of Christ is elsewhere spoken of as a 'taking 
shape' of Christ in the believer (Gal. iv. 19: the verb 
is pop008t). It seems clear in these references that 
the final 'image' into which the Christian is being 
transformed is nothing else than the 'glory' of the 
heavenly Man; and the verb which denolds this change is 
that which comes from the root pop95-. 
Scroggs notes: 
The image of God is the goal of man's renewal, and 
Christ as the Last Adam is the image to which man will 
conform. Even so, however, man does not become an image 
of Christ, but the image of God, conformable to Christ 
who now already exists as that image. For Paul, then, 
man will one day be restored to the image of God. The 
Apostle uses the concept essentially as an 
eschatological term and looks ahead, rather than to 
primeval time, for its realization. Christ plays the 
essential role, as we shall see in detail later, of 
being the mediator of this eschatological humanity; it 
is for this reason that Paul peaks of man as image of 
God only in terms of Christ."' 
In 1 Cor. 11:11-12, Paul affirms that together in 
the Lord (Ev xvpiy) man and woman remain distinct and yet 
united. In Genesis 2 the woman was built from material 
taken from Adam's side;264 since then however, man has come 
from the woman through conception and birth.265 Man and 
262Ralph Martin, 115. 
263Robin Scroggs, 70. 
264As Wilson notes, "a clear reference to verse 8 and 
to Genesis 2:21." Kenneth T. Wilson, "Should Women Wear 
Head Coverings," Bibliotheca Sacra 148 (1991): 455. 
265A6 with the genitive (815 T14 yevaix64) may 
indicate the originator (as in Rom. 11:36; 1 Cor. 1:9; Gal 
1:1). (Cf. BDF §223.2.) This is distinct from the purely 
instrumental sense of 8t8 with the genitive, Oepke notes: 
"the causal usage in relation to persons, is undoubtedly 
found of men (or angels) in Mk. . . 1 C. 11:12. . . ." 
(Albrecht Oepke, "80," TWIT 2:68.) So also Wilson, "the 
man is said to be 'through [816] the woman,' a reference to 
his birth through her. As in Genesis 2, man and woman 
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woman are interdependent, designed to work together as the 
image of God, restored in Christ Jesus. 
With the phrase "and all things (are) from God" (1 
Cor. 11:12) Paul returns to the theme sounded in 1 Cor. 
11:3, that God is the Head of Christ who is the Head of man 
who is the head of woman. God is the Creator of all. With 
this statement, Paul puts the argument into its proper 
perspective.266 He is then ready to move the argument 
forward, asking the Corinthians to confirm it by experience. 
1 Cor. 11:13-16  
Paul appeals to the experience of the Corinthians 
themselves, and to their understanding of nature and the 
distinction between men and women which they have learned in 
their lives is natural and proper. This experience supports 
the argument from Scripture, which Paul wants his readers to 
understand for themselves. Jervis remarks: 
In Paul's final address to the problem at 
Corinth (vv. 13-16) he changes both his manner and 
the basis of his appeal, shifting to an appeal to 
nature and culture and the practice of other 
churches. Since he does not continue to rely on the 
creation subtexts, these verses are not germane to 
the present discussion. Verses 13-16 contribute to 
our analysis of this passage only insofar as they 
confirm that Paul considered his practical 
directive&accorded with gender-appropriate 
practice. 
complete and need each other." (455) 
266A point made by Gordon Fee, 524. 
267L. Ann Jervis, 245. 
115 
Verse Thirteen 
"Judge among yourselves (Ev inav abrot G )268; is it 
proper (TrOnov )269 for an unveiled (encaraleillorcov)"° woman 
Ilattoc, a intensive pronoun, may designate the 
"self," used in the phrase Ev thav abioic to emphasize the 
personal experience of Paul's readers, as "you, yourselves 
have understood this to be the case." (Cf. BAGD s.v. 
nabtoc," 123.) For the distributive sense of Ev with the 
dative, cf. BAGD s.v. "Ev," 1.4., where it denotes "a rather 
close relation-a. among, in. . . ." (258) 
6The language in these verses resembles Stoic 
philosophical language, using some of the same terminology 
but without incorporating the assumptions or conclusions. 
This may be due, in part, to the nature of Paul's audience 
and his desire to address them in terms with which they are 
familiar. 
It seems more likely that this vocabulary comes into 
Paul's use through the Septuagint, as Otto Michel notes: 
"With the transition from Aram.-Hbr. to Greek and the 
acceptance of the LXX as Holy Scripture, primitive 
Christianity had more opportunity to use and develop 
teachings from the world of philosophy. Concepts and ideas 
that had had a definite history in philosophical physics and 
ethics are repeatedly found in the NT, although one cannot 
say precisely in a given instance how far the NT authors 
knew the derivation and philosophical significance." (Otto 
Michel, "OtAoaoOta," TDNT 9: 185.) He refers to this verse 
(among others) as examples of "expressions and notions 
familiar from philosophical anthropology and ethics [which] 
are found in missionary preaching when it is interwoven into 
accusation and the intimation of judgment, e.g., $. 1:20, 
28; 2:15. We also find them in exhortation, e.g., 1 C.. 
9:24; 11:13-15. . . . Yet adoption of philosophical terms 
does not mean unqualified acceptance of their content." 
(Ibid.) 
The impersonal construction uptutov tatty occurs in 1 
Macc. 12:11 and 3 Macc. 7:13 with the dative case and a 
following infinitive. The use of the accusative case in 
place of the dative may occur in impersonal expressions, 
even when those expressions normally take the dative case. 
This indicates the subject of the infinitive, especially 
when that subject differs from the object of the impersonal 
expression. (Cf. BDF §409.3 [211].) 
Paul does not use TEptue often; it appears only here and 
in Eph. 5:3; 1 Tim. 2:10; and Tit. 2:1. 
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(yuvaixa) to pray (npocrEftEa6a1) 271 to God?" 
Paul does not mean to say that they should decide 
the matter, however it turns out (as though it were a matter 
for them to decide). He says only that an honest 
investigation will reveal to them the truth of his earlier 
statements. As Fee puts it: "Once they have thus 'judged 
for themselves,' of course, Paul expects them to see things 
his way."272 While each individual may be expected to reach 
this same conclusion, Paul has in mind the church as a whole 
coming to see things his way.273 Kenneth Wilson notes: 
Paul raised questions the Corinthians should be 
able to answer without any help from him. The first 
deals with the matter at hand, that is, head- 
coverings. In light of the reason he put forth as 
this point the Corinthians should decide that it was 
not proper for a woman to pray with her head 
uncovered (v.13). . . . From what they now knew, 
they should see that women worshi4ng without a 
headcovering was not appropriate."' 
Maxataxalurrrov is a feminine accusative singular 
adjective which occurs only here and 1 Cor. 11:5 in the New 
Testament. 
271.apoaE1XEaOat is a present middle/passive deponent 
infinitive, middle or passive in form but with an active 
meaning. 
272Gordon Fee, 525. 
273Contrary to Kenneth T. Wilson, who argues that 
"since Paul appealed to the teaching of 'nature' (v. 14), it 
would seem that the appeal here is to individuals." (456) 
It is difficult to see why an appeal to nature would require 
the reader to understand Ev inity airroic as referring to 
individuals. 
274Kenneth T. Wilson, 457. He believes this appeal 
demonstrates an element of cultural conditioning in the 
passage. 
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Paul can expect them to agree because the source to which he 
next appeals is available to all: the nature of man as a 
creature of God and the customs which have developed from 
that nature. He believes an honest appraisal of this will 
confirm his argument from Scripture. 
Verses Fourteen and Fifteen 
"Does215 not nature (06atc)216 itself teach you that a 
man, if he wears long hair (ptv tav Kop4), is a dishonor to 
himself (frttpia anti tort 02", but a woman (yuvii 8t),278 if 
275A textual variant occurs at the beginning of this 
verse. The conjunction 4, "or," is read by D1 and the 
Majority text as well as two translations. The addition of 
the conjunction is an attempt to relieve the asyndeton of 
the passage. BDF §494 note that "the resolution of a 
sentence into unconnected components produces a more 
powerful effect than would the periodic form proper. . . ." 
(262) Asyndeton strengthens the impact of the author's 
point and appeared in popular Greek oratory and Attic 
comedy, "both of which were produced in the lively style of 
colloquial speech. . . ." (Ibid.) Kenneth T. Wilson, 456-57 
also discusses the use of asyndeton at this point. 
276The noun 00016 appears under the domain "nature, 
class, example" and can function to convey "the nature of 
something as the result of its natural development or 
condition" Louw and Nida, Lexicon, 58.8 (1:586) as well as 
"a class of entities based on physiological and genetic 
similarity." (58.28 [1:589]) 
277The verb Eivat may be used with the dative and a 
predicate noun to designate the person concerned (cf. BDF 
§190.1). The construction is similar to the use of Etc with 
the accusative in place of a predicate nominative, a 
Semiticism which reflects the use of -4 (Cf. BDF §145.1.) 
278On the correlation of ptv. . .6g, cf. BDF §447.1-
4. The correlation establishes a general contrast between 
the two categories under discussion. BDF §466.1 also 
discuss vv. 14b and 15a as an example of Hebrew parallelism 
(parallelismus membrorum) where "two ideas set over against 
each other with a pause between and a reference in the 
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she wears long hair (tax/ Koi4), is a glory to herself 
(6602" akt tottv)? For the long hair is given [to her] as 
a covering (1tEpt0o1a1,00." 
Paul asks his readers to consider the natural 
covering of the woman's head and the glory that she brings 
to herself by wearing it. In contrast, a man with long hair 
brings only dishonor on himself. His long hair acts like a 
head-covering, identifying him as female (in that culture). 
Paul uses the natural covering to support his argument for 
the artificial covering about which he has written in 1 Cor. 
11:3-13.280 By way of analogy, his readers should see in the 
long hair of a woman that head coverings are appropriate in 
second to the first; they are given more weight individually 
because of the loose grammatical connection between them." 
(244) 
279The term 860 serves here as an antonym for &mita 
and, as Fee remarks, "must mean something like 'distinction' 
or 'honor.'" (527) He cites Achilles Tatius 8.6, commenting 
on Leucippe, "She has been robbed of the beauty of her head; 
you can still see where her head was shaved." (Ibid., n.19; 
Fee cites the Loeb translation and offers his own, more 
literal translation, of the Greek phrase "the beauty of her 
head.") It is not unusual for Paul to move from one 
conceptual to another using the same signifier, e.g., volloc 
in Rom. 7:2-8:7. 
280Gordon Fee remarks: This seems to be the point of 
the final clause, which is tied to the rhetorical question 
with a causal conjunction. Long hair is the woman's glory 
because it has been given to her in the place of a covering. 
The natural meaning of these words is that her long hair, 
let down, functions for her as a natural covering. (528) 
He notes in regards to anti: "Since there is sufficient 
evidence that anti can also mean "that one thing is 
equivalent to another," there is no need to force the rigid 
concept of replacement onto this sentence." (529) He cites 
BAGD, 2. 
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worship, and that short hair for a man confirms the 
propriety of his uncovered head when praying or prophesying 
in public worship. 
Several commentators understand Oilaic as denoting 
the contemporary culture of the Corinthians. Fee defines 
06016 as "the natural feelings of their contemporary 
culture"41 and Wilson points out the custom of Jews, Greeks 
and Romans was for men to wear their hair short. He 
concludes: "This again points to Paul's grounding in the 
culture of his day in making this special appeal about 
covering or not covering one's head."282 Cynthia Thompson 
has illustrated the short hair styles of men in Greco-Roman 
culture283 but it may be asked whether this was due to 
cultural custom or more deeply rooted in human nature. 
Schreiner argues that Ototc denotes something more than 
custom. He writes: 
281Gordon Fee, 527. He argues that since short hair 
is short because it is cut, short hair cannot be "natural" 
in the sense that it arises from the nature of man. (Cf. 
527, n.15.) 
282Kenneth T. Wilson, 458. It is fallacious to argue 
that because a practice occurs in several cultures, it is 
culture-specific and not grounded in natural law. In fact, 
his data argue against his conclusions. He states that "not 
all felt that long hair was a shame" and points out the 
Spartan warriors. (457) This may be true, but a deviant 
practice does not invalidate the natural law. Further, the 
long hair of the Spartans may well have been remarkable 
because it was so unusual. 
283Cynthia L. Thompson, Hairstyles, Head-coverings, 
and St. Paul: Portraits from Roman Corinth," Biblical 
Archaeologist 51 (1988): 99-115. 
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What is the meaning of the word nature (physis) here? 
Is Paul simply saying that human tradition and customs 
have made a distinction between the hair length of men 
and women? The use of the word practice (sunetheia) in 
11:16 could support this interpretation. But Paul's use 
of nature elsewhere and the use of teach suggest that he 
is referring to the natural and instinctive sense of 
right and wrong that God has planted in us, especially 
with respect to sexuality. This sense of what is 
appropriate or fitting has been implanted in human 
beings from creation. Romans 1:26-27 is an illuminating 
parallel because the same word is used. Women and men 
involved in a homosexual relationship have exchanged the 
natural function of sexuality for what is contrary to 
nature, i.e., they have violated the God-given created 
order and natural instinct, and therefore are engaging 
in sexual relations with others of the same sex. . . . 
Paul's point, then, is that how men and women wear their 
hair is a significant indicaticon of whether they are 
abiding by the created order. 
Paul uses 06atc consistently with the denotation 
"nature" rather than "custom," referring to that which is 
part of one's identity, describing that person.285 In 1 Cor. 
11:14 he uses the term in the nominative, in an absolute 
284Thomas Schreiner, Recovering Biblical Manhood & 
Womanhood, 137. He points out that some of the ways in 
which men and women are distinguished from each other are 
developed and shaped by the culture and society. 
285He uses Oliot; in Rom. 1:26 to describe the 
"natural" sexual relation of man and woman; and in 2:14, 27 
060mG is used to describe Gentiles who "by nature" do the 
things of the law and will be judged as those who are 
uncircumcised "by nature." Paul uses 06(116 in Rom. 11:21, 
24 as he discusses the Gentiles and Jews in the analogy of 
the olive tree and the grafted branch. The term gillatc 
appears in 1 Corinthians only at 11:14 but occurs in 
Galatians twice, at 2:15 to describe those who are "by 
nature" Jews and at 4:8 to denote those idols who are "by 
nature" not gods. The last occurrence in the Pauline corpus 
of 06016 is in Eph. 2:3 where all humanity is described as 
"children of wrath by nature." The word occurs in the New 
Testament elsewhere only at Jas. 3:7 ("by nature animals") 
and 2 Pet. 1:4 of the Divine "nature." In no place does 
OticriG denote that which is culturally conditioned or 
customary. 
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sense. Helmut Koster explains the significance: 
The only passage in which Paul has 06a14 in the 
nominative and absolute is 1 C. 11:14. Here, of 
course, "nature" is personified as the teacher of 
men. Nevertheless, it simply represents the general 
order of nature and its only task is to remind us of 
what is seemly and becoming. . . . The argument is a 
typical one in popular philosophy and is not 
specifically Stoic. The fact that nature bears 
witness to what is fitting in the matter of hair-
styles reminds us that in the diatribe the same 
question was a favourite jalustration in discussing 
what is "natural". . . . 
Thus, Paul appeals to man's identity and the distinction 
within humanity to support and illustrate his directions 
about headcoverings in 1 Cor. 11:3-13. He appeals also to 
the sense of propriety they already have because they 
recognize that a woman has long hair as a covering for her 
head. This lends support to Paul's contention that a woman 
should cover her head when praying or prophesying. 
In 1 Cor. 11:15b he makes this point explicitly when 
he states that long hair287 is given288  to her289 as (avtl) a 
286Helmut Koster, "011014 ," TDNT 9:272-73. 
287The noun xopri, denoting the "long hair of women" 
(cf. BAGD s.v. "x61.19," 442), appears only here in the New 
Testament. The cognate verb, xopOco, occurs in the New 
Testament only at 1 Cor. 11:14-15. 
288The verb is 8t8otat, a third person singular 
perfect indicative passive form of Mop'. Two points may 
be made here. First, the passive voice is occasionally used 
to denote something God does, a "divine passive." BDTP§313, 
discussing "passives with intransitive meaning," comment 
that "Aram. generally uses the pass. for actions of a 
celestial being" and offer as examples of this "divine 
passive" Acts 9:24; 1 Cor. 8:3; Rom. 10:20; and 2 Pet. 3:14. 
Therefore it may be said that the woman has long hair for a 
headcovering because God gave it to her for a covering. A 
second point may also be made. The tense of the verb 
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covering (nEpiPolatob). Denoting "covering, wrap, cloak, 
robe" or other article of clothing,290 nEptP6Aatov here 
appears as a synonym of iviAvilpa. Women's long hair serves 
as (tivil)291 a covering. This serves as an analogy to a 
8C8oTat is perfect, an Aktionsart which indicates a past 
action with continuing results. BDF §342, discussing "the 
perfect used to denote a continuing effect on subject or 
object," write that this extensive perfect can also be used 
"to avoid the divine name. . . ." and cite 1 Cor. 15:3-4. 
(176) Therefore, God has given woman long hair for a 
headcovering and intends that she continue to cover her 
head. It was not only appropriate in the past, it is 
fitting in the present as well. 
V°Two textual variants occur at the pronoun a6-01, 
which is enclosed in brackets in the 26th edition of the 
Nestle-Aland Text as well as the UBSGNT [4th]. The pronoun 
is omitted entirely by P45 D F G f, the Majority Text and 
Ambrosiaster. It occurs before the verb (88o-cat) in C H P 
630. 1175. 1241. and others, Ambrose and Pelagius. It is 
included after the verb in V A B 33. 81. 256. 263. 365 and 
others, Philo-Carpasia, Chrysostom and Cyril. The UBSGNT 
[4th] gives the inclusion of the pronoun after the verb a 
{C} rating, indicating serious doubt but maintaining a 
preference for its inclusion at that point. While external 
evidence favors inclusion, the more difficult reading would 
occur if it were omitted. The point would be the same in 
either case, but is more clear with the pronoun than without 
it. 
V°Cf. BAGD s.v. "nEptP6Amov," 646. The term 
appears only here and at Heb. 1:12, where it is part of a 
translation of Ps. 102:27 and denotes a "cloak." The 
component of meaning common to both uses is "covers." 
291The second definition of avti listed by BAGD s.v. 
"avri," 73, is "in order to indicate that one thing is 
equiv. to another for, as, in place of" and 1 Cor. 11:15 is 
cited as an example of this use. For a discussion of this 
preposition, cf. Gordon Fee, 528-29. The preposition 617T% 
carries this signification also in Matt. 5:38; Rom. 12:17; 1 
Thess. 5:15; and 1 Pet. 3:9. 
Alan Padgett, "The Significance of 'Anti in 1 Corinthians 
11:15," Tyndale Bulletin 45 (1994): 182-87, argues that the 
choice of meanings for avti is not significant to the 
interpretation of the passage. He disagrees with Fee who 
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head-covering so that a woman's long hair "in itself points 
to their need to be 'covered' when praying and 
prophesying. "292 
Verse Sixteen 
"But if someone is disposed2" to be contentious 
(OilovEticoc) ,294 we have no such (Totarcnv)295 practice 
(avvieEtav), nor the churches of God." 
"finds an 'analogy' between verse 15 and verses 5-6, when in 
fact what we find is a contradiction. The argument in 
verses 5-6 implies that women need a covering of some kind, 
while verse 15 implies that they do not; instead they have 
its equivalent (i.e., hair)." (187; italics original) 
Padgett believes that Paul quotes certain adversaries at 
Corinth who argue for women's head-coverings and that Paul 
writes to prove them wrong. This approach misreads the 
text, misunderstands the intertextuality with Gen. 2, and 
disregards the style and extent of Paul's citation of his 
adversaries' positions. 
292Gordon Fee, 529. 
293The verb is a third person singular present 
indicative active form of Boxto, which may be translated 
"think, believe, suppose, consider" and refer to a 
subjective opinion (BAGD s.v. "Boicto," 201). It appears 
here, followed by an infinitive with a nominative (an 
adjective), a construction which also occurs in 1 Cor. 3:18; 
14:37; and Gal. 6:3. BAGD offers "is disposed" for 1 Cor. 
11:16 (Ibid.). 
294The term 00.6vEtico4 occurs only here in the New 
Testament. The only appearance of the cognate noun is at 
Luke 22:24 where it is also negative, denoting the 
"disagreement" among the disciples over who was greatest. 
Outside the New Testament it may have either a positive or 
negative connotation. (Cf. BAGD s.v. "011.16vElcoc," 860.) 
295ToLacliv is a feminine singular accusative form of 
the correlative adjective airrn (the masculine form is 
Totoftoc), which may appear with or without the definite 
article. Without the article (as here), Totoftog also 
appears in Matt. 9:8; Mark 4:33; John 9:16; Acts 16:24; 2 
Cor. 3:4, 19. (Cf. BAGD s.v. "totoftoc," 821.) 
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Paul envisions a real situation when he states the 
protasis)" By opening the apodosis with the first person 
plural pronoun (ApEtc), Paul expresses not only his own 
opinion but reflects the collective practice of the whole 
people of God. Stauffer observes that "where ApEtc is used, 
it is usually with a special nuance. Sometimes the wider 
circle gives added authority (1 C. 11:16).497 The wider 
circle in 1 Cor. 11:16 consists of the congregations of the 
Christian church)" 
The "practice" (avv1pelav)299 of the churches is 
uniform, adding a final argument to the point Paul has been 
making from the start of the section. He had begun by 
296Et • with indicative (here, Elva') is labelled the 
"indicative of reality" by BDF §372. They refer it to a 
present reality and translate "if . . . really" and note 
that it is close to the causal "since." (189) Fee notes 
that this is one of four such sentences in 1 Corinthians, 
each of which "picks up one of the Corinthians bywords: 
GoOia, y1/6016, nvEugatixec." Gordon Fee, 529, n.27; the 
other three sentences occur at 1 Cor. 3:18; 8:2; 14:37. 
297Ethelbert Stauffer, "E$," TDNT 2:356. He notes 
that Paul prefers the first person singular when the matter 
is private (e.g., Philemon, Philippians). 
298The various congregations (txxAmaial) of God form 
one church (txxlwia) in Christ Jesus. Paul varies from the 
use of the singular to the plural (cf. 2 Cor. 11:8; 12:13; 
and Phil. 4:15). K. L. Schmidt observes, however, that 
"this juxtaposition is not the decisive point. The decisive 
point is the integration of the 'congregations' into the 
'congregation.'" ("ExxAnata," TDNT 3:506.) 
29 9171mielEtav occurs in John 18:39; 1 Cor. 8:7; 11:16. 
Louw and Nida, Lexicon, 41.25 (1:507), list it only under 
"behavior and related states," defining it as "a pattern of 
behavior more or less fixed by tradition and generally 
sanctioned by the society--'custom, habit,'" and synonymous 
with ethos. 
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praising his Corinthian readers for holding on to the 
teachings and practices he had handed down to them (1 Cor. 
11:2) and concludes his argument with a practical note. The 
practice of women covering their heads while praying or 
prophesying, based on Scripture and experience, forms part 
of the apostolic tradition to which the churches of God 
(including those at Corinth) were bound.300 
 
It is important to distinguish between Paul's appeal 
to nature and the cultural practice of men wearing short 
hair and women wearing long hair. His argument in verses 
13-16 encourages the Corinthians to recognize the validity 
of his teaching by examining nature itself. Nature teaches 
(and people should be able to perceive that it teaches) a 
distinction between men and women. Many (or most) cultures 
reflect that distinction in the length of hair considered 
appropriate for each gender. The length of hair by itself, 
however, is not mandated by Scripture. There is a close 
connection between nature and culture, as Jervis notes: 
"nature is the origin and guarantor of culture."301 
 The 
cultural practice of a particular people is generated by 
nature as observed and understood by that people. Fee 
comments on verse 16: 
300A point made by Bruce K. Waltke, "1 Corinthians 
11:2-16: An Interpretation," Bibliotheca Sacra 135 (1978): 
56. 
301L. Ann Jervis, 245, n.59. She notes that 
"'Nature' and 'culture' are not necessarily distinct 
categories." 
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By appealing finally to their own sense of 
propriety, as "nature" by way of analogy helps them 
to see that, Paul brings to a close his argument 
over the "rightness" of the women maintaining the 
"custom" of being covered. But Paul is never quite 
comfortable concluding an argument in this fashion. 
Hence he draws the whole together with a final 
appeal to what goes on in the "churches of God." 
That he is dealing strictly with "custom" (church 
"custom," to be sure) is now made plain, as is the 
fact that this argument, for all Us various facets, 
falls short of a command as such. 
Fee overemphasizes the separation between "nature" and 
"custom," but his point is well taken. The outward evidence 
of the natural distinction between men and women may be 
classified as "custom," which can and does vary from culture 
to culture. For Paul, Scripture teaches what nature 
confirms and what custom (or culture) reflects in varying 
ways: the man is the head of the woman who is the glory of 
the man. The woman who would pray or prophesy in a public 
worship service demonstrates her faith and her faithful 
acceptance of the identity and role God has given her by 
wearing a headcovering during those activities. The fact 
that women normally wear their hair long confirms Paul's 
point. Further, this is the uniform practice of the 
churches of God. 
Summary 
1 Cor. 11:2 — Paul praises the Corinthian Christians 
for their faithful adherence to the teaching (doctrine and 
practice) which he handed down to them. 
302Gordon Fee, 529. 
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1 Cor. 11:3 — He sets forth the theological 
statement which presents the basis for the remainder of the 
section. 
1 Cor. 11:4-6 — Paul applies the theological 
statement of verse 3 to the deviant practice which was 
taking place at Corinthians worship services. 
1 Cor. 11:7-9 — He explains his application of the 
theological statement by means of an appeal to the identity 
of humanity, the origin of the woman, and the purpose of man 
and woman. 
1 Cor. 11:10 — He concludes his explanation with an 
echo of verse 7 and a reference to the angels as a 
supplemental support of his instruction. 
1 Cor. 11:11-12 — Paul indicates a limit to the 
woman's subordination to the man and points out the unity 
which man and woman share in Christ Jesus. 
1 Cor. 11:13-16 -.He asks his readers to confirm by 
their experience and by the uniform practice of the rest of 
God's people that women should cover their heads when 
praying and prophesying)" 
Jervis concludes: 
In 1 Cor 11:2-16 Paul is concerned to correct 
the Corinthians' interpretation of his preaching on 
liberty in Christ and its consequent reprehensible 
303Stephen Clark, Man and Woman in Christ: An 
Examination of the Roles of Men and Women in Light of 
Scripture and the Social Sciences, 174, and Jerome Murphy-
O'Connor, "1 Corinthians 11:2-16 Once Again," 274, offer 
alternative outlines. 
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practice. On the basis of their Jewish-Hellenistic 
approach to Paul's earlier teaching on the unity of 
man and woman in Christ, the Corinthian spirituals 
considered that they had been transformed into the 
image of the one who is beyond gender. Accordingly, 
they believed that customary gender-specific 
hairdressing and apparel no longer expressed the new 
life. Thus in pneumatic worship they disregarded 
the related cultural norms. 
Paul's midrashic intertextual strategy for 
dealing with the practical issue at Corinth is to 
retextualize the first account of creation, which 
had formed the basis of their misunderstanding, with 
the second. This strategy allowed Paul, through 
illuminating the original text, to clarify his 
proclamation and thereby to address the problematic 
situation. Through a midrashic recombination of the 
two creation stories Paul interprets their meaning 
in the context of the situation at Corinth. What he 
highlights through his midrash is that God intended 
there to be two distIpct genders who would live in 
harmony in the Lord. 
This relationship between men and women, 
particularly in public worship, will be addressed again at 
the end of the section which runs from 1 Cor. 11:2-14:40. 
To gain a clearer picture of this relationship, the 
interpreter can turn to Paul's treatment of this subject in 
Eph. 5:22-33. Written somewhat later than 1 Corinthians, 
Paul reveals more of his understanding of the relationship 
between Christian men and women and the relationship of 
Christ and the church. Paul can develop a mutual analogy in 
Ephesians 5 because of his view concerning the image of God 
and marriage. This section also reflects his Christology 
and the unique relationship between Christ and the body of 
believers. 
304L. Ann Jervis, 246. 
CHAPTER TWO 
EPHESIANS 5:22-33 
Paul stated his theological position for the stand 
he takes in 1 Cor. 11:4-16 in verse three of that chapter. 
In that section, his references indicate that he works with 
the Genesis 1 and 2 narratives in mind. The image of God 
appears explicitly in 1 Cor. 11:7 as part of this 
theological framework. 1 Cor. 11:8-9, drawn from the 
creation story of Genesis 2, reveal that marriage also forms 
part of the matrix from which Paul wrote in 1 Corinthians. 
Paul treats the subject of marriage more extensively in Eph. 
5:22-33, which will be studied prior to examining the 
conclusion of Paul's remarks to the Corinthians on worship 
(1 Cor. 14:33b-36). In Ephesians 5, Paul treats two of the 
three relationships referenced in 1 Cor. 11:3, writing about 
Christ and the church on the one hand and wives and husbands 
on the other hand. The relationship of husband and wife and 
the relationship of Christ and the church form a mutual 
analogy in Paul's theology. It becomes apparent that both 
the image of God and marriage form the "larger picture" from 
which Paul draws to write about women and ministry. He states: 
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Submitl to one another in tile fear of Christ;2  
the wives to their own husbands.' as to the Lord, for 
a man is the head of the woman as also Christ is the 
Head of the church, Himself the Savior of the Body; 
but as the church submits to Christ, so also the 
women to men in all things. 
ibnoraaa6pEvot, a participle, is here translated as 
an imperative. F. Blass, A. Debrunner, and Robert W. Funk, 
A Greek Grammar of the New Testament and Other Early 
Christian Literature (Chicago: University of Chicago Press, 
1961), Third Impression 1967 [hereafter BD1], §468.2, 
discuss Paul's frequent use of the participle with 
imperatival force. They comment: ". . . the peculiar use 
of a participle in place of a finite verb and without any 
connection to one, usually in a long series and in an 
imperatival sense. . . " is common in Paul and Peter. 
2The so-called "Western Text," D, reads "Christ 
Jesus" at the end of v. 21 in place of "Christ;" "Jesus 
Christ" appears in the manuscripts F and G, both ninth 
century works. For a discussion of the reliability of Codex 
D, Bezae Cantabrigiensis, cf. Kurt Aland and Barbara Aland, 
The Text of the New Testament (Leiden: E. J. Brill, 1989), 
especially pp. 68-69. They conclude: "The text found in 
Codex Bezae Cantabrigiensis (D) of the fifth century, 
however, represents (in its exemplar) the achievement of an 
outstanding early theologian of the third/fourth century. 
In its day it attracted only a limited following; what the 
nineteen/twentieth century has made of it is incredible." 
(Ibid., 69) 
3A number of manuscripts insert a main verb here. 
bnotaacraecoo.av, a third person plural imperative, appears in 
RAIPandanumber of other witnesses. Ouoi6aaEo8E, a 
second person plural middle imperative, is read by the 
Majority text and, in a different sequence, by D F G. 
Omission of the finite verb occurs in P46 and B as well as 
several church fathers. Bruce Metzger, A Textual Commentary 
on the Greek New Testament (Stuttgart: United Bible 
Societies, 1971) [hereafter TCGNT] companion to the third 
edition of the United Bible Societies' Greek New Testament 
[hereafter UBSGNT 3rd], writes: "A majority of the Committee 
preferred the shorter reading, which accords with the 
succinct style of the author's admonitions, and explained 
the other readings as expansions introduced for the sake of 
clarity, the main verb being required especially when the 
words Ai yuvaixE4 stood at the beginning of a scripture 
lesson." (609) The UBSGNT 3rd rates the omission of the 
main verb with a {C}; the fourth edition upgrades the rating 
to {B}. 
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Husbands, love the wives,/ just as Christ loved 
the church and gave Himself for her, so that she 
might be pure, cleansed by the washing with water in 
the Word, so that He might present (her) to Himself, 
a glorious church, not having spot or wrinkle or any 
of these things, but so that she might be holy and 
blameless. So also men also ought to love their own 
wives as their own bodies. The one loving his own 
wife loves himself. For no one at any time his own 
flesh hated but he feeds and cares for it, just as 
also Christ' the church, for members we are of His 
Body. "For this a man will leave his father and 
mother and join with his wife, and the two will be 
one flesh." This mystery is great; but I speak 
about Christ and about the church. In any case, you 
also, each one, each his own wife so let him love as 
himself, and the wife should fear the husband. 
Most of the variants in this section do not 
significantly affect the passage.8 One variant, however, 
4. vlifIv appears at this point in F G and some 
versions. talram is supported by D V and the Majority Text. 
Both are attempts to clarify the meaning. The terse style 
in this section supports the shorter reading, as do the 
majority of manuscripts. 
5x6ploy is read by D2 and the Majority Text. 
6,rwo minor variations occur in this verse. The 
definite articles which modify "father" and "mother" are 
absent in some witnesses and the preposition nplic is 
replaced by the definite article in the dative, Tfl, before 
"his wife." Neither directly affects the meaning. The text 
read by Eberhard Nestle and Erwin Nestle, Novum Testamentum 
Greece (Stuttgart: Deutsche Bibelstiftung, 1979) [hereafter 
N26] is closer to the Septuagint in both variants. 
7wAtv is a Pauline marker that he is concluding one 
topic and preparing to move on to another. HET§448 note 
that 70441, "means more nearly 'only, in any case,' in Paul, 
used to conclude a discussion and emphasize what is 
essential." He uses rrAiv with this meaning also in 1 Cor. 
11:11. Along with Phil. 1:18; 3:16 and 4:14, these five 
appearances are the only place in the Pauline corpus where 
Tailv occurs. 
8In addition to those discussed above, it may be 
noted that Codex Vaticanus (B) and other witnesses invert 
the words EGT/V Ice0a1A in v. 23. Vaticanus and T with 
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appears at the end of verse 30 that adds Gen. 2:23 
(according to the Septuagint).9 Bruce Metzger writes: 
"although it is possible that the shorter text. . . may have 
arisen by accidental omission occasioned by homoeoteleuton 
(arra. . . aca), it is more probable that the longer 
readings reflect various scribal expansions • . • • "lo 
Peter Rogers disagrees, suggesting that the words were 
original ". . but were omitted by someone caught up in the 
Gnostic controversy of the second century . . .“1.1 He 
believes it serves as something of a "bridge" in the flow of 
the argument. While this suggestion is appealing, it must 
be said that the weight of the textual evidence favors the 
exlusion of this phrase. Andrew Lincoln adds: 
“ . . . the longer reading raises problems for the 
consistency of the use of 'body' imagery in the letter as 
well as problems of sense (what does it mean to be members 
of Christ's bones?). The longer reading is most plausibly 
Ambrosiaster omit the comparative adverb k in v. 24. A 
number of sequence variations occur in v. 28, none of which 
affect the sense of the passage. 
9Several manuscripts insert part of Gen. 2:23 in the 
Septuagint in anticipation of Paul's quotation of Gen. 2:24 
in v. 31. The addition is supported by the second hand of k 
D F G (K) T and the Majority text, the Old Latin and some of 
the Syriac versions. The shorter reading appears in R* A B 
048. 6. 33. 81. 1739*. 1881. 2464 and the Vulgate 
manuscripts. 
10Bruce Metzger, TCGNT, 609. 
n Peter R. Rodgers, "The Allusion to Genesis 2:23 
at Ephesians 5:30," The Journal of Theological Studies 41 
(1990): 93. 
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explained as a later addition under the influence of the OT 
citation in v 31."12 
While Christians are to submit to one another 
generally, the submission of wives to their own husbands is 
particular and resembles the submission of the church to 
Christ. The husband is to his wife as Christ is to the 
church, and for this reason the wife is subject to the 
husband as the church is to Christ. Lincoln explains: 
[At this point] in Ephesians mutual submission 
coexists with a hierarchy of roles within the 
household. Believers should not insist on getting 
their own way, so there is a general sense in which 
husbands are to have a submissive attitude to wives, 
putting their wives' interests before their own, and 
similarly parents to children and masters to slaves. 
But this does not eliminate the more specific roles 
in which wives are to submit to huAbands, children 
to parents, and slaves to masters. 
Ephesians 5:21  
Verse 21 serves as a "hinge verse," uniting the 
previous section with that which follows. It summarizes and 
12Andrew Lincoln, Ephesians (Waco: Word Books, 
1990): 351, n.d. It should also be noted that Gen. 2:24 is 
one of the most quoted passages in the New Testament (four 
times: Mt. 19:5; Mk. 10:7; 1 Cor. 6:16; Eph. 5:31) and in 
no case is Gen. 2:23 included. 
13Andrew Lincoln, 366. Paul offers an abbreviated 
version of this passage in Colossians 3:18-19 where he calls 
wives to submit to their husbands, as is fitting (avAxEv) in 
the Lord and for men to love (ayarcerce) their wives and not 
embitter them. The term IlvAxEv occurs in the domain of 
"proper, improper" and is defined: "to be fitting or right, 
with the implication of possible moral judgment involved." 
(Cf. Johannes P. Louw and Eugene A. Nida, Greek-English 
Lexicon of the New Testament based on Semantic Domains (New 
York: United Bible Societies, 1989) [hereafter Louw & Nida, 
Lexicon] 66.1.) 
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points forward at the same time. There are three possible 
solutions: group verse 21 with verse 20 (as UBSGNT 3rd did); 
set verse 21 apart as a separate paragraph by itself (as the 
Textus Receptus and New Revised Standard versions have 
done); or attach it to verse 22 (as UBSGNT 4th and N26 have 
done). Verse 21 concludes the section comprised by 4:17-
5:20, where Paul has called his readers to think and live in 
the light, differently from the way of the world. It serves 
as a link, joining the theme of the previous section to that 
which follows, a concrete application of 4:17-5:20. Lincoln 
observes: 
5:21-33 can be seen as a unit. Its first verse acts 
as a link, completing the thought of 5:18-20 about being 
filled with the Spirit and at the same time introducing 
a new topic, submission, which is to be developed in the 
rest of the passage. Its introductory function is 
twofold. Not only does the admonition of v 22 depend on 
the participle of v 21 for its sense, but the notion of 
fear in the latter verse also provides the opening 
eleRent of an inclusio which will be. completed in v 
33.'4  
Verse 21 serves as a transition to the entire section on 
household duties (Eph. 5:22-6:9). The first section 
concerns wives (5:22-24) and husbands (5:25-33); the second, 
children (6:1-3) and fathers (6:4); the third, slaves (6:5-
8) and slave-owners (6:9). Paul opens his remarks to 
children (6:1) and to slaves (6:5) with the imperative 
inaxotETE followed by the object in the dative. Children 
are told to obey their parents (Toic TovElloiv) "in the Lord" 
14Andrew Lincoln, 352. 
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(tv xvpi9).15 Slaves are instructed to obey their "masters 
according to the flesh" (-wig xatel copxo xupiotc) "as 
Christ" (eug TO xpiaTIO. If this pattern is read at 5:22, 
then the ellipsized verb is not "submit" (drawn from v. 21, 
a participle with imperatival force) but rather "obey" 
(imaxotere).16 This would present a three-fold pairing of 
the pattern: wives-children-slaves are directed to obey 
someone in a position of authority over them: 
husbands-parents-masters. They are told that this obedience 
is to be rendered in the same manner as obedience is given 
to the Lord, Jesus. Paul may have omitted the verb 
inaxo0ece in Eph. 5:22, at least in part, so as to form an 
15The prepositional phrase Ev xvpiv is enclosed in 
brackets by N26 and is given a {C} rating by UPS [4th]. 
Although it is not discussed by Metzger, TCGNT, it is well 
supported by P46 k A D1 T 075 0150 6 133 81 104 256 263 365 
et alia, including some old Latin, the Vulgate, the Syriac, 
the Coptic, the Armenian; Origen, Basil, Chrysostom and 
others. The phrase is omitted by B D* F G, some old Latin, 
Marcion, Cyprian and Ambrosiaster. 
16The two semantic fields of 6noretaolo and Onaxo6e 
overlap extensively and appear together in 1 Peter 3:5-6 
where Christian wives are encouraged to adorn their lives by 
submitting (inotacialniEval) themselves to their own husbands 
as Sarah obeyed (6-mixoucriv) Abraham, calling him "lord" 
(x6ptov). Cf. Louw & Nida, Lexicon, 36.15 and 36.18, both 
under the subdomain of "obey, disobey." Recognizing that 
Paul omitted inaxoto rather than imp-ammo, however, makes it 
more difficult to argue that Paul does not see any heirarchy 
in marriage. The egalitarian approach which emphasizes v. 
21 and claims mutual submission as the focus of v. 22 then 
misses the point, as represented by Craig S. Keener, Paul, 
Women & Wives: Marriage and women's Ministry in the Letters 
of Paul (Peabody: Hendrickson, 1992), 158, who writes: "Yes, 
the wife should submit to her husband; but the husband, 
following Christ's example of self-sacrifical service for 
his wife, also must submit himself to his wife." 
136 
inclusio with 5:24, where the church submits to Christ. 
This, then, becomes a model for wives to (submit to) their 
husbands in everything.11 Verse 21 brings before the reader 
the idea of mutual submission and sets the tone for the 
household table of duties which follows, as George Knight 
has observed: "The mutual submission to which all are called 
and that defines the larger context and sets the tone does 
not, therefore, rule out the specific and different roles 
and relationships to which husbands and wives are called in 
the verses addressed to them."18 
Ephesians 5:22-24  
The first problem encountered by the reader in this 
paragraph is the identity of yvvl and awl!). Does Paul mean 
"wife" and "husband" or does he mean "woman" and "man?" The 
semantic range of these term includes both domains.19 
11George W. Knight III, "Husbands and Wives as 
Analogues of Christ and the Church: Ephesians 5:21-33 and 
Colossians 3:18-19," in Recovering Biblical Manhood & 
Womanhood: A Response to Evangelical Feminism (Wheaton: 
Crossway, 1991), [hereafter Recovering Biblical Manhood & 
Womanhood], 170, explains that "the phrase is all-
encompassing: submission must encompass all aspects of 
life." He also suggests that the "one-flesh unity" is in 
view and while this is possible for 5:22-33, it is unlikely 
for the child-parent relationship of 6:1-4 or the slave-
master relationship of 6:5-9. 
18George W. Knight III, 168. 
19For 121/4p, cf. Louw & Nida, Lexicon, 9.24 ("man") 
and 10.53 ("husband"). avirip may also denote "human being" 
(9.1), serving as a synonym for fiveparroc (as in Rom. 4:8; 
Mt. 14:35). Louw & Nida comment: "It is not uncommon in 
languages for a term which is often used to refer to an 
adult male to be employed also in a generic sense of 
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Context usually makes clear which sense is intended and the 
marker appears in verse 22 when Paul uses the definite 
article and adjective combination Tot; iStoc with avOigialv. 
However, in verse 23 the nouns yvvl and avtip appear 
absolutely, without any markers to indicate the domain of 
"husband and wife." Paul does, however, use the definite 
article with yuvattc64. It may be that he uses the definite 
article anaphorically to refer back to verse 22. The 
objection to taking the article anaphorically is that the 
noun yuvaitmc in verse 22 is in the plural, whereas yuvatick 
in verse 23 is singular. If not anaphoric, an articular 
noun may be generic. Murray J. Harris describes the generic 
use of the articular noun as "specifying (in the singular) a 
class or species as represented by an individual or (in the 
plural) a class as such and not as an aggregate of 
individuals."a  
'person.' This is especially true when such terms are used 
in the plural form." (1:104) 
The word yuvil may indicate a "woman" (Louw & Nida, 
Lexicon, 9.34) or more specifically, a "wife" (10.54). Louw 
& Nida remark: "The distinctions in meaning of yuvti 'woman' 
(9.34) and yuvti 'wife' parallel those involving aviip and 
avElpeno; (see 10.53). A number of languages, however, 
employ essentially the same usage as Greek in that a wife is 
simply called 'his woman,' my woman,' etc. The contexts 
normally indicate clearly which meaning of yuvil is 
involved." (1:119) 
20Murray J. Harris, Jesus as God, The New Testament 
Use of Theos in Reference to Jesus (Grand Rapids: Baker, 
1992), 303. In Appendix I he discusses the definite article 
in the Greek New Testament, including the Canon of 
Apollonius and Colwell's "Rules" (301-13). 
138 
This understanding of the definite article makes 
possible a consistent reading of these verses. "The wives" 
of v. 22 represents the class of married women. They are to 
submit to "their own husbands" because the relationship 
between "woman" (the singular of v. 23 specifying the class 
"adult female") and the "man" (an adult male) requires it. 
Paul explains that this is true because man, in relation to 
the woman, is her "head" even as Christ, in relation to the 
church, is her "head. x+21 
Christian wives submit to their own husbands because 
the identity of the "woman" in relation to the "man," true 
of every woman and every man whether married or single, 
txxlqata, a feminine noun, is represented in these 
verses as a bride, the only feminine image of the church in 
the New Testament. The term tmagata is applied to God's 
New Testament people by Jesus in Matt. 16:18; 18:17 and 
occurs throughout Acts, the Pauline corpus and Revelation 
(as well as Hebrews, James and 3 John). F. F. Bruce 
summarizes its use, commenting on 1 Thessalonians 1:1. "The 
noun txxIgaia, 'church, assembly' would not have any sacral 
association in the minds of recent converts from paganism: 
hence it is qualified by words which declare plainly whose 
'assembly' it is to which the converts now belong. Gk. 
txxlvia was quickly specialized among Gentile Christians to 
designate a company of believers in Jesus; its synonym 
cyvaray4, 'syagogue' was increasingly reserved to denote a 
Jewish congregation. The phrase txxImaia xupiov is found 
occasionally in Septuagint to denote the people of Israel as 
'the assembly of the LORD' (Heb. Inp)--repeatedly so in 
the early part of Deut 23. But God's txxAricria in the New 
Testament age has no national frontiers; it comprises Jewish 
and Gentile believers without distinction." 1 & 2 
Thessalonians Waco: Word Books, (1992), 7. William F. 
Arndt, F. Wilbur Gingrich and Frederick W. Danker, A Greek-
English Lexicon of the New Testament and Other Early 
Christian Literature (Chicago: University of Chicago Press, 
1979) [hereafter BAGD), 240-41, cite Deut. 31:30; Judg. 
20:2; 1 Sam. 17:47; 1 Kings 8:14 as additional Septuagintal 
uses of txxiquia for the assembly of God's people. 
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necessitates submission. Four questions need to be 
answered: What does Paul mean by "submit"? Why is this 
true of Christian women in light of Gal. 3:27-28? What is 
the source of Paul's principle in verse 23, an explanation 
of verse 22 introduced by the conjunction ki? From where 
does Paul draw the image of the church as the bride of 
Christ, which makes the mutual analogy in this section 
possible? 
buotemoo 
Paul's use of Unottlacro reveals an ability to move 
from one meaning to another (often rapidly) .22 In 5:21, 
Paul uses buotecaolo to convey an attitude of humility and 
service inherent in the command to love the neighbor as the 
self.23 Paul does not want the reader to understand in 5:21 
that every Christian is obligated to carry out the wishes of 
every other Christian. His point is that the Christian's 
22In the active, buotetaa0 occurs always in 
relationship to Christ (with the background of Ps. 8:6) with 
one exception: Rom. 8:20 where all creations "became 
subject" to vanity on account of Adam. (Cf. Gerhard Delling, 
"tuoteramo," TDNT 8:41.) imotaamb appears in the middle 
voice in a variety of contexts: submission to God (James 
4:8), to the discipline of God (Heb. 12:9) and of Jesus to 
His parents (Luke 2:51). It marks the distinctive relation 
of women to men and is frequently used by Paul for that: 
Col. 3:18; Eph. 5:22-24; Tit. 2:5; 1 Cor. 11:3; 14:34; cf. 1 
Pet. 3:1,6. It can convey submission to governing 
authorities (Rom. 13:1-7; 1 Pet. 2:13-14) and those for whom 
the Christian works (Tit. 2:9; 1 Pet. 2:18; Eph. 6:5-9. It 
appears twice in admonitions to mutual submission (Eph. 
5:21; 1 Pet. 5:5). 
23Cf. Leviticus 19:18, which is echoed in 5:33 as 
well. Paul expands this in Philippians 2:1-11 and Peter 
repeats it in 1 Peter 5:1-7. 
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life is a life of service to the Lord Jesus through service 
to those around him, particularly fellow Christians.24 This 
is the broad context in which the entire table of household 
duties (5:22-6:9) is discussed. In humility (stressing 
obedience to the will of the other rather than the self)25 
each Christian is to look not only to himself but also to 
others (cf. Philippians 2:3,4).26 
Paul shifts within the semantic field of bnotticraw as 
he moves to the subject of marriage. He seems to have in 
mind the idea of "obey" as the shift to the verb imaxofwm 
indicates in 6:1 (considering child-parent relationships) 
and 6:5 (regarding slave-master relationships)." On the 
question of whether the verb bnotflacro includes "obedience", 
Lincoln remarks: 
24The same point is made by Jesus as He commands His 
followers to obey the injunction of Lev. 19:18; cf. Matt. 
19:19; 22:39; compare Matt. 25:31-46. 
25For this emphasis, cf. Walter Grundmann, 
"TanEivem," TDNT 8:1-26, esp. 21-22. 
26As Gerhard Delling notes in his article on 
imotexocro in TDNT 8:27-48: ". . . the general rule demands 
readiness to renounce one's own will for the sake of others 
. . . and to give precedence to others." (45) 
27A. T. Lincoln offers a helpful insight when he 
suggest that these relationships are examined as the 
smallest constituent parts of a larger whole. He cites 
Aristotle who worked with these same three relationships as 
the starting point for a discussion of the state (357). He 
comments: "The religious dimension of this situation was 
also crucial. In Greco-Roman culture, wives, children, and 
slaves were expected to accept the religion of the male head 
of the household, the paterfamilias, and so religious groups 
that attracted women and slaves were particularly seen as 
potentially subversive of societal stability." (358) 
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But does the fact that there are varieties of 
subordination and that the subordination is willing mean 
that a distinction should be made, as is done by some 
. . . between subordination and obedience? In support 
of such a distinction, it is pointed out that the verb 
used for the attitude required from wives is 
inotommoOat, "to submit, be subordinate," while that 
employed in the case of children and slaves is 
inalco6Etv, "to obey." But this is to drive a wedge 
between terms that are frequently synonymous. To be 
sure, "to submit" is the broader term, but to 
subordinate oneself to another may well entail being 
willing to obey that person, and such obedience would 
certainly have been seen as part of a wife's role in 
relation to her husband in most parts of the ancient 
world. Certainly also, the Church's subordination to 
Christ, on which the wife's subordination to her husband 
is based in v 24, would be seen as involving glad 
obedience. . . There is obvious a difference between 
willing submission and imposed obedience but hardly a 
major distinction between voluntary subordination and 
voluntary obedience. . . . Elsewhere in the NT, in 1 Pet 
3:5,6, submission of wives to husbands and obedience of wives to husbands are explicitly paralleled. 
Paul has already connected into-a:moo and the 
believer's relationship with the Lord in verse 21,29 and he 
HA. T. Lincoln, 367-68. Cf. also Louw & Nida, 
36.18 and 37.41. 
29What Paul means by the phrase "in the fear of the 
Lord" is explained by Lincoln, 366-67: "'Fear' need not 
involve fright or terror but conveys a more serious sense of 
reverence and obligation of a creature to the Creator, 
producing obedience to his will (cf. also H. R. Balz, 
1 06(30c' TWIT 9:189-219). In Paul's writings 'fear of the 
Lord' or 'fear of Christ' is virtually interchangeable with 
'fear of God.' 2 Cor 5:11 sounds an eschatological note, 
'knowing the fear of the Lord, we persuade people,' while 2 
Cor 7:1 exhorts that holiness should be made perfect in the 
fear of God (cf. also Phil 2:12). Col 3:22 had talked about 
'fearing the Lord' as a motivation for slaves, but here it 
is the attitude all believers are to take. Just as in the 
OT the guiding principle for wise living within the covenant 
was the fear of Yahweh, so now the writer of Ephesians 
indicates that the overriding motivation for wise living 
(cf. v 15) and relationships within the new community must 
be the fear of Christ." 
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does so again as he compares the submission she renders to 
her husband to the submission the church gives to the Lord, 
Jesus Christ. He does not imply that they are identical, 
for submission to Christ Jesus overrides all other 
obligations. The submission she offers her husband is: 1) 
done in faith in Jesus Christ and in response to the Gospel; 
2) as extensive of her submission to Jesus (there is no part 
of her life reserved from him); 3) as full as that given to 
the Lord (no half-hearted, grudging submission but 
submission from the heart). 
Paul's instructions in light of Gal. 3:27-28 
"For whoever is baptized into Christ, you have put 
on Christ. There is neither Jew nor Greek, 
neither slave mar free, neither 'male and female;' 
for you are all one in Christ Jesus." 
A number of variant readings have developed towards 
the end of verse 28, apparently because copyists felt a 
certain awkwardness at this point and attempted to make it 
more smooth.32 The reader is struck, however, by a break in 
"tvt, noted by BDF §98 as an example of transition 
to the deponent inflection. The term tvi appears in place 
of tVEUTIV and appears in the New Testament denoting "there 
is," always with a negative. 
31N26 and UBSGNT 4th both accept nilvTEc here rather 
than the variant reading, anaviEc, supported by Sinaiticus, 
Alexandrinus and the second hand of Vaticanus. There is no 
difference in meaning, but BDF §275 does not that nencE6 
more regularly follows vowels (as is the case here) and 
analmEc follows consonants. 
32The variety of variant readings coupled with the 
support of Vaticanus establish the genuineness of the text 
as in the body of N26 and UBSGNT 4th, the latter of which 
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the pattern of conjunctions in verse 28. Paul uses obW 
"nor," for the first and second pairs; in the third pair, 
however, he writes xai.n A second unusual feature of the 
third pair is that Paul avoids tiviip and y1vi in favor of 
4aEv and 00v. 
This is the reading of the Septuagint at Gen. 1:27. 
F. F. Bruce explains: 
There is a slight change of construction here (with 
no substantial change in meaning): Paul does not say, 
following the precedent of the two companion clauses, 
oim tvt Ztpaev o68E 801). The reason for the change is 
probably the influence of Gn. 1:27, apaEv xal 811Au 
enoillaEv airco64, 'he made them male and female' (cf. Mk. 
10:6). In Christ, on the contrary, 'there is no "male 
and female".' 
It would seem that Paul has intentionally used Gen. 
1:27 to emphasize the unity of all Christians, baptized into 
one Baptism, clothed with the Image of God, Jesus Christ.” 
Throughout the third chapter of Galatians, Paul is concerned 
to show the unity of God and His plan for man's salvation. 
The Word of God is not self-contradictory because the Gospel 
gives it an {A} rating. 
33BDF §446 notes the use of xai in this verse and 
comment "It is never strictly disjunctive, but is just as 
much copulative. . . ." Thus, translating xal as "nor" 
would seem to be inappropriate. 
34F. F. Bruce, The Epistle to the Galatians (Grand 
Rapids: Eerdmans, 1982), 189. He goes on to cite evidence 
from Gnostic writers who believed that mankind would be 
reunited at the end of time into the original androgenous 
state. 
35Cf. Col. 1:15 and the discussion on Jesus as the 
Image of God, par excellence, below. 
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promise to Abraham came before the command to circumcise. 
God's plan always had been to become the curse of the Law in 
the Person of His Son, Jesus (3:13-14). God's covenant of 
grace, established with Abraham and his descendants, 
predates not only circumcision but also the Law (which was 
never intended as a means for salvation—there simply cannot 
be any saving righteousness based on the Law, for that is a 
contradiction in terms; 3:15-18). God is One (3:21) and the 
Law's pedagogical job is now over (3:3:23-25). In Christ 
Jesus, man is now as he was intended to be, unified through 
Baptism by the One Spirit. Paul does not address 
distinctions between men and women in relation to each 
other.36 He does proclaim the Gospel for all people, 
regardless of any distinction, and their unity in Jesus 
Christ. 
The Image of the Church as a Bride 
Paul works with the image of the church as Christ's 
bride in 5:22-24 and expands it in 5:26-27. This image was 
not original to Paul, but is found in several of the Old 
Testament prophets. 
Hosea 
In Hosea the bride image represents Israel in her 
36Paul discusses this in 1 Cor. 11:2-16 where he 
writes, "Now I want you to know that of every man, the head 
is Christ, and the head of woman is the man, and the head of 
Christ is God." (1 Cor. 11:3) 
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relationship with Yahweh. Hosea marries Gomer, at God's 
command. She is described as "a woman/wife of fornications" 
(0'3131 DV, Hos. 1:2)37 with whom Hosea is to produce 
"children of fornications" (0']171 '1)') because the land of 
Israel has "fornicated." (inn it Ur ).38 The image of 
Israel as a bride in Hosea is a negative image, used to 
picture the reprehensive nature of Israel's idolatry and 
immorality.39 Hosea's use of this image extends beyond the 
account of his marriage in the first three chapters, as 
Richard Batey explains. 
For Hosea the complex of preparatory events became 
focused at the Exodus, for here Yahweh dramatically 
revealed his choice and love of Israel (Hos. 12:9; 
37Bruce K. Waltke and M. O'Connor, An Introduction 
to Biblical Hebrew Syntax (Winona Lake, Indiana: 
Eisenbrauns, 1990) [hereafter Hebrew Syntax], 121 note that 
the plural form may be used to denote "a repeated series of 
actions or a habitual behavior" and that it may have an 
abstract sense. They translate the phrase Er3131 flQ in 
Hos. 1:2 as "adulterous wife." 
mum ur is a qal infinitive absolute verb 
followed by a qal imperfect third person feminine singular 
verb. Waltke and O'Connor, Hebrew Syntax, 581, state that 
an infinitive absolute may intensify a finite verb (as well 
as serve as a word of command and function as a finite 
verb). This seems to be the intent in Hos. 1:2 and is 
captured by the New International Version [hereafter NIV], 
"the land is guilty of the vilest adultery." 
39It may be noted that Gomer is not chosen because 
she is exceptionally wicked. Rather, the point is that she 
comes from the mainstream and represents Israel as it is on 
the average. Douglas Stuart writes: "Israel's waywardness 
and infidelity constitute a national 'prostitution'; Gomer, 
as a citizen of that thoroughly wayward nation is described, 
just as any Israelite woman could be, as V]lr 
precisely because she is a typical Israelite, and this is an 
indictment in itself." (Douglas Stuart, Hosea-Jonah [Waco: 
Word Books, 1987], 26.) 
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13:4-5). With this historical act and the giving 
and receiving of the covenant at Sinai, the Lord 
married his people. Israel had "honeymooned" with 
Yahweh in the desert wanderings and it is with a 
note of pathos that Hosea represented the Lord as 
saying, "It was I who knew you in the wilderness 
• • • " (Hosea 13:5). Israel's faithfulness, as also 
the fidelity of Hosea's wife, Gomer, was transient. 
"Like a morning could, like the dew that goes early 
away," her love vanished. 
The image of Israel as Yahweh's bride in Hosea is 
not uniformly negative, however. In Hosea 2:16-25 [Eng. 
2:14-23], the prophet pictures Yahweh as a husband who 
brings his bride back into the wilderness (1ran, 2:15) to 
reprise their relationship, a kind of "second honeymoon.,11 
She will call Him her "husband" (t 'X, 2:18) and never again 
(1111. . . ) ) will she call Him her "baal" ON11). He 
promises to betroth her (W1R)42 forever (10130) in 
righteousness (p1Y), justice (0E \Z0) covenant love (1on), 
faithfulness (1n0R) and she will acknowledge (Iln') Yahweh. 
4 °Richard A. Batey, New Testament Nuptial Imagery 
(Leiden: E. J. Brill, 1971), 4-5. He also notes Hosea's 
condemnation of Israel's immorality (Hos. 4:13; 9:1) and the 
irony of Israel as a heifer seeking Baal's bullish 
attentions (Hos. 4:16; cf. Hos. 13:2). The word translated 
by Batey as "fidelity" is ion. Israel's 1011 fails while 
Yahweh's 100 remains. 
41So labelled by Richard A. Batey, 6. 
42Stuart notes: "The betrothal metaphor is expressed 
dramatically via the decisive threefold repetition of the 
verb Tilt "to betroth" in the first person common singular 
form. . . . The verb W1R (piel) refers to the ancient 
Israelite practice of settling the marriage contractually by 
the groom's payment of the bride-price to the bride's 
father. This was the final step in the courtship process, 
virtually equivalent in legal status to the wedding 
ceremony. After the betrothal, cohabitation would follow at 
an arranged time." (Douglas Stuart, 59) 
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This cluster of terms, pregnant with salvation-history 
meaning,43 reflects the hope that Yahweh will not abandon 
His faithless bride. The promise is that He will someday 
bring her back fully to Him. Batey discusses the nature of 
this hope. 
Within the marriage metaphor Hosea draws 
together various strands of Israelite faith, but 
preeminently the image is one of love-frustrated 
love. God's love has taken the initiative, he has 
sustained the covenant bond, he has pursued his 
people, but they will not respond. In distinction 
to the Canaanite emphasis on the cycle of nature, 
Hosea viewed the marriage of Yahweh to Israel in 
terms of a linear history. In the unrepeatable 
events of the past Hosea perceived the dynamic 
interplay of the Lord and his people. the metaphor 
also contains an emphasis on the holiness of God, 
who like a rejected husband will not be indifferent. 
The jealously of Yahweh uniquely combines the 
attributes of love and justice. Therefore, the 
metaphor also has the capacity to express 
alienation, wrath, and judgment; but, because Israel 
is the wife of Yahweh there is implicitly the 
element of hope as well. . . .4 
The bridal image is capable of carrying both judgment and 
hope. Because of its ability to do so, later prophets were 
able to use the bride language as well, particularly in the 
covenant context. 
43Several of these terms appear together in other 
parts of Hosea. Negatively, covenant love (ion), faith 
(Ua) and the acknowledgement (111) of Yahweh are lacking in 
the land of Israel in 4:1. Positively, Yahweh expresses His 
preference for covenant love (Ion) and the acknowledgement 
(1131) of God. Similarly righteousness and covenant love 
(lOU) appear in 10:12, in God's call for repentance. In 
presenting the same call repentance, Hosea calls for 
covenant love (Ion) and justice in 12:7 [Eng. 6]. 
44Richard A. Batey, 6. He notes that this hope 
becomes more explicit in other sections of the work, which 
he labels "later additions." 
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Jeremiah 
Jeremiah delivers the message of Yahweh to his 
people in 2:2 in bride language: "I remember the covenant 
love (10(i) of your youth the love cumo at the 
time of your betrothal."46 In words reminiscent of Hosea 
6:4, Yahweh files His complaint against His bride, Israel, 
who has violated her marriage vow at Sinai. She was 
reserved for Yahweh and set apart (W1j, Jer. 2:3) for Him 
alone. Yet she has given herself to other gods (Jer. 4:6-
13). Peter Craigie elaborates. 
The focus of the language is not so much the 
evocation of the "desert ideal" . . . as it is an 
elaboration upon the Sinai Covenant. The covenant, 
metaphorically speaking, has been the marriage of 
Israel and God, born and nourished in youthful love 
that could not be diminished or weakened by the 
experience of wilderness. . . . The later 
expansions of the theme of love, both in this 
chapter and elsewhere in Jeremiah, will make it 
clear that love and marriage are more than metaphors 
in v 2. The essence of the Sinai covenant had been 
45112DR, a feminine singular noun in the construct 
state, is definite even though anarthrous. On the construct 
state, cf. Waltke and O'Connor, Hebrew Syntax, 138-40. 
46The nominal is 1'1003, the feminine noun )n in 
the plural with the second person singular feminine suffice, 
1-. Waltke and O'Connor, Hebrew Syntax, 7.4.2 note that an 
abstract noun is frequently expressed by a plural and may 
refer to states or conditions (as is the case here). The 
noun OD occurs six times in the Son of Solomon (4:8-5:1) 
for "bride" and signals the idea of "reserved" or "closeted" 
(cf. Joel 2:16). The abstract noun Oln occurs only here 
in the Old Testament. The emphasis is on the exclusive 
nature of the covenant relationship. As a bride is reserved 
exclusively for her husband, so Israel is exclusively for 
Yahweh. Cf. John N. Oswalt, "1777," Theological Wordbook of 
the Old Testament, edited by R. Laird Harris, Gleason L. 
Archer, Jr. and Bruce K. Waltke. (Chicago: Moody Press, 
1980), (hereafter TWOT] 1:442. 
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a relationship of love between God and Israel, but 
that relation hip had implications for both religion 
and politics." 
Hosea had been commanded to marry a woman of 
extremely loose morality; Jeremiah was commanded not to 
marry at all (Jer. 16:1-9), living out the state of Yahweh 
whose bride had deserted Him for others (Jer. 3:1-4). Judah 
refused to learn the lesson of her older sister, Israel, 
whom Yahweh had divorced and sent away (Jer. 3:6-10). The 
negative use of this bride image extends also to Ezekiel, 
whose own wife died, leaving him alone (Ezek. 24:16-25). 
Ezekiel  
Ezekiel combines the images of bride and child, 
picturing Judah as a foundling who is rescued by Yahweh in 
the desert and later wedded to Him (Ezek. 16:4,15). Batey 
continues: 
The Lord had compassion on her and nurtured her to 
full maidenhood. He loved her and plighted to her 
his troth in granting the covenant (Ezek. 16:8; cf. 
Mal. 2:14; Prov. 2:17). On her he lavished gifts: 
dainties, silk, fine linen, jewelry, silver and 
gold; her beauty became renowned among the nations. 
"But you trusted in your beauty, and played the 
harlot because of your renown, and lavished your 
VPeter C. Craigie, Page H. Kelley and Joel F. 
Drinkard, Jr., Jeremiah 1-25 (Waco: Word Books, 1991), 24, 
commenting on Jer. 2:2. The forward in this volume makes 
plain that Dr. Craigie was the sole author of the commentary 
on 1:1 through 8:3, completed prior to his death. 
Craigie points out that Jeremiah is not "idealizing" the 
desert experience (contra to Richard A. Batey, 6). As a 
time of testing, the desert experience bonded Israel to God, 
as often happens in the difficult first years of marriage 
between husband and wife (noted by Craigie, 24). 
150 
harlotries on any passer-by" (Ezek. 16:15). . . . 
For heR the Lord would make the punishment fit the 
crime. 
The punishment is identified as a "handing over" of 
Yahweh's bride to her lovers (Ezek. 16:35-39), resulting in 
her humiliation and destruction. However, as with Hosea and 
Jeremiah, the destruction is not complete. The prophet 
sounds a note of hope within this image of God's people as 
His bride. Yahweh remains faithful to His covenant (11"1), 
His "wedding vows" (Ezek. 16:60). 
Isaiah 
This note of hope reaches it climax with the prophet 
Isaiah.° 
 John Oswalt summarizes: 
Isaiah sees redeemed Israel as God's chosen bride, 
responsible to him alone, decking herself with jewels 
and a robe of righteousness in preparation for his 
coming (49:18; 61:10). In that day, says Isaiah, God 
will deAight over her as a bride-groom over a bride 
(62:5)." 
Yahweh calls back the bride He had rejected earlier (Is. 
54:6). His motives for doing so are spelled out in Is. 
54:7-9 where a cluster of theologically significant words 
411Richard A. Batey, 7-8. He also discusses the 
figure in Ezekiel 16 of Oholah and Oholibah and the shameful 
practices in Ezekiel 23 with the pursuant consequences. Yet 
all hope was not lost (Ezek. 23:49). 
0It may be noted that of these four prophets, only 
Isaiah seemed to have a good marriage not interrupted by 
death or desertion. 
50John N. Oswalt, ",,3," TWOT 1:442. He states: "It 
is evident that this imagery provides the prototype for the 
figure of the Church as the Bride of Christ in the New 
Testament (Rev. 21:2)." (Ibid.) 
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occur. Yahweh promises that with an everlasting covenant 
love 10n1) He will have compassion on her ( rnoni) and 
identifies Himself as "your Redeemer Yahweh" cur inn, Is. 
54:8).51 Of particular importance is the appellative . 
The term '7R] appears in both secular and religious 
contexts with a common component of meaning, "to restore, 
repair."52 It is possible that the use of nfl in reference 
to Yahweh in Exodus (Ex. 6:6; 15:13; cf. also Ps. 106:10 
where nd appears with 1110"in the hiphil) conveys the idea of 
restoration as well. God had made a covenant with the 
patriarchs and in the Exodus fulfilled that covenant, 
restoring the people to the right relationship which He had 
had with their forebearers (cf. Ex. 6:3, 4, 8). The One who 
redeems OE) restores His people to what they once had but 
have since lost. Helmer Ringgren summarizes the use of ,R3 
in Isaiah 40-54. 
The ptcp. go t el, "redeemer," appears as an 
epithet of God nine times in Deutero-Isaiah. In 
seven of these cases it is used as an expansion of 
the messenger formula. . . "Thus says Yahweh," and 
twice it appears in connection with . . . "Fear not" 
(41:14; 54:5) Once this epithet is connect with 
. . . "savior" (49:26). Otherwise its connection 
with the context is rather loose: Yahweh, the 
"Redeemer," helps his people (41:14; 49:7f.), 
defeats Babylon (43:14; 47:4), is king and 
51The noun 7k], "redeemer," has a second person 
singular feminine suffix, 1-, "your." 
52Suggested by Helmer Ringgren, "'2R]," Theological 
Dictionary of the Old Testament (Grand Rapids: Eerdmans, 
1975), edited by G. Johannes Botterweck and Helmer Ringgren 
[hereafter TDOT], 2:351. He points out that "secular" and 
"religious" were not distinguished clearly by ancient man. 
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everlasting God (44:6), teaches and leads (48:17). 
Isa. 60:16 is dependent on 49:26. An overall view 
of the use of go'el in Deutero-Isaiah shows that it 
is used as a stereotyped divine epithet, which can 
even be used without any direct connection wiAh a 
specific redemption mentioned in the context. 
The relation of nt] to Yahweh as the "husband" or 
"bridegroom" of Israel appears most clearly in Is. 54:5. 
There Yahweh refers to Himself as Israel's husband (1',93)54  
in parallel structure with "redeemer" WE). This close 
connection between the figure of a redeemer and the figure 
of a bridegroom extends back as far as the book of Ruth, 
where Boaz acts as the "kinsman-redeemer" (']k], Ruth 4) and 
marries Ruth, through which union David, ancestor of the 
Messiah, is born (Ruth 4:18-22). The figure of the 
bridegroom in Isaiah and Ruth is therefore eschatological, 
pointing forward to the rescue which Yahweh will accomplish 
for His people. The figure of the bridegroom communicates 
hope to the reader. This is particularly true in Isaiah, 
where the prophet writes about restoration through the 
coming Messiah and Messianic Age. 
In the New Testament Paul extends the use of this 
image of bride and groom. In 2 Cor. 11:2-3 he writes: 
For I am jealous for you with a divine jealousy, for 
4Helmer Ringgren, "(2E," TDOT 2:354-55. 
541'nn is a gal act participle in the plural with a 
second person singular feminine suffix, 1-. Waltke and 
O'Connor, Hebrew Syntax, 123, observe that Hebrew use the 
plural honorifically, particularly with participles which 
refer to God. A number of such participles occur in this 
verse. 
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I betrothed” you to one husband, a pure virgin to 
present to Christ; but I am afraid Xpst," as thR 
snake deceived Exp by kis trickery, ypur minds 
would be seduced" from" the sincerity" [and 
MA ppocraptiv, a first person singular aorist verb in 
the middle voice from the root appeoCe. this root can denote 
"to fit, fit together, join or give in marriage" and serves 
as a technical term for betrothal in Pindar and Herodotus 
(fifth century B.C.). The middle voice is used for the 
active "in one isolated case" (BAGD, s.v. appige, 107; cf. 
also BDF §316.1) . The word occurs only here in the New 
Testament. 
56114 may be used in an expression of apprehension in 
which the anxiety is directed towards warding off something. 
It is combined in classical with the subjunctive if the 
outcome is still dependent on the will and with the 
indicative if directed towards something which has already 
taken place. Thus, Paul uses the indicative mood for 
EtvineaticrEv (the deception has already taken place) and the 
subjunctive mood for 00apt (a ruination which may or may not 
yet occur). The enclitic nec is added to strengthen the 
expression. Cf. BDF § 370.1. 
navoupyia, denoting "(evil) cunning, craftiness, 
or trickery" appears in Luke 20:23; 1 Cor. 3:19; 2 Cor. 4:2 
and here in the New Testament. The adjective, navoOpyoc, 
literally "ready to do anything," occurs in Gen. 3:1 of the 
serpent in the Septuagintal editions of Aquila and 
Symmachus. Cf. BAGD s.v. navoupyta, 608. 
58t& volpata ittav, "your (plural) minds" (cf. BAGD 
s.v. volipa, 540). The neuter plural functions as a singular 
with the verb 08apt. 
5900apfi, a third person singular aorist passive 
subjunctive verb from the root 08Etpo. This word is used to 
denote the seduction of a virgin in Euripides (fifth century 
B.C.), Diodorus Siculus (first century B.C.) and Josephus, 
Antiquities 4.252. Cf. BAGD s.v. giteEtpo 1.c. 
"Imo here designates separation or alienation, a 
use not paralleled directly from classical Greek. Cf. BDF 
§211. 
61670.6Tqc, which Paul uses again in Eph. 6:5 to 
characterize the attitude of slaves to their masters. The 
same expression which occurs in Eph. 6:5 appears in Col. 
3:22, a closely parallel treatment of Christian 
relationships (3:18-25). 
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purity] 62 which (is) in Christ Jesus. 
In this passage, Paul presents a treatment of the subject 
addressed in Eph. 5:22-33 with one obvious difference: in 1 
Cor. 11:2-3 Paul plays a role. Batey comments: 
Assuming the role of a father's agent who has 
been delegated to betroth the father's Son, Paul 
uses betrothal customs to clarify the 
interrelationships between God, Christ, the 
Corinthians and himself. . . . Just as Eve had 
aspired to be like God, knowing good and evil, and 
had revealed only her nakedness, so the Corinthians 
were in danger of being seduced by false promises of 
gnosis." 
Two elements in these verses are significant for 
understanding Paul's use of bride imagery for the church. 
First, Paul sees the church as the continuation of the Old 
Testament people of God, Israel. He also believes that 
Jesus is the bridegroom of the church as Yahweh was the 
bridegroom of Israel." Second, the narrative of the fall 
62 [Ica1 T46 alfv6TTITo6] Some confusion exists in the 
textual tradition at this point. Better manuscripts contain 
the bracketed words (P45, It*, B, and 33) but the shorter 
reading is more difficult. The original hand of Bezae 
Cantabrigiensis (D*) contains both objects of the 
preposition but inverts the sequence. Metzger, TCGNT, 581-
82, proposes that the phrase Kai T44 ayveTTITo6 was added in 
the margin by a copyist in order to make more plain the 
marriage metaphor. It then became introduced into the text, 
either before or after ani6T1To6. Sufficient doubt exists, 
however, that the phrase ical T46 ayv6TTITo6 received a {C} 
rating from both the UBSGNT third and fourth editions. 
63Richard A. Batey, 12. It is not necessary to 
conclude, as does Batey, that Paul alludes to the legend 
that Eve engaged in sex with the serpent, a phallic symbol 
in some pagan cults. 
64A point made by Philip Hughes, Paul's Second 
Epistle to the Corinthians (Grand Rapids: Eerdmans, 1962; 
reprinted 1992), 375. 
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into sin (Gen. 3:1-6) plays a role in the application and 
expansion of this image. 
The use of the bride metaphor in the Old Testament 
implied hope for Israel. Yahweh, a faithful husband, does 
not forsake His bride in spite of her faithlessness. Thus, 
as noted before, the hope is eschatological. The figure of 
bridegroom and bride looks forward to the time when Yahweh 
will fulfill His promise. The faithlessness of God's people 
is a real threat also in the New Testamen, as Paul makes 
clear in 2 Cor. 11:2-3. The significant difference between 
the bride of the Old Testament and the bride of the New 
Testament is that the bridegroom has come and the Messianic 
Age has dawned. The hope of the Old Testament has been 
realized (although not yet fully realized). Batey writes: 
Paul's metaphor of the church as Bride implies 
that the End has begun. The church is the 
eschatological community whose betrothal is a past 
fact, effected by the acceptance in faith of Jesus 
as Christ and Lord. Betrothal in Israel, as among 
other nations, was a far more serious contract that 
are present-day engagements. During the approximate 
year between the betrothal and nuptial ceremonies, 
the betrothed girl was legally the man's wife even 
though she was still a virgin, since the marital 
relation did not begin until the nuptial ceremony 
. . . . To conceptualize the church as the Bride of 
Christ is to maintain the tension between the 
ethical and the eschatological-the prophetic and 
apocalyptic--message of the early church. Paul 
believes that the church lives zwischen den Zeiten, 
during which she experiences the presence of her 
Lord and yet hopes for a future consummation. 
65Richard A. Batey, 13-14. He credits C. H. Dodd 
with emphasizing the arrival of the eschaton with the 
ministry of Jesus but criticizes him for painting a picture 
of over-realized eschatology and thus losing the tension of 
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Ephesians 5:25-28  
The relationship of individual husbands and wives, 
men and women, within the church during the Messianic Age, 
is to mirror that of Christ's relation with the church. 
Paul had treated this from the wife's perspective in verses 
22-24 and in verses 25-28 addresses the husband's 
responsibilities. He sums up these duties in the simple 
command, ayanarE." 
6yanele 
The signifier ayande with its cognate noun and 
adjective appears under the domain of "attitudes and 
emotions."67 The term 00.Eo (along with its noun and 
adjective) often serves as a synonym for ayalgto with one 
distinction, as Louw and Nida note: 
There is, however, one significant clue to possible 
meaningful differences in at least some contexts, 
namely, the fact that people are never commanded to 
love one another with OtAte or otAta, but only with 
&yawl° and &your'. Though the meanings of these 
terms overlap considerably in many contexts, there 
are probably some significant differences in certain 
contexts; that is to say, OtAte and OtAia are likely 
to focus upon love or affection based upon 
interpersonal association, while ayanato and Ilyanq 
focus upon love and affection based on deep 
appreciation and high regard. On the basis of this 
type of distinction, one can understand some of the 
the "now/not yet." 
66A second person plural present indicative active 
verb from the root ayanetv. 
VAccording to Louw & Nida, Lexicon, 1:288. They 
list it in the third subdomain, "love, affection, 
compassion." 
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reasons for the use of 6yan60 and Ayeinq in commands 
to Christians to love one another. 
We may ask at this point whether the love commanded 
of husband for wife is different in any respect from the 
love commanded of Christian for Christian. Paul makes a 
similar movement in Eph. 5:21 when he moves from the 
general, mutual submission of all Christians in verse 21 to 
the particular submission of wife to husband which. This 
latter submission he explains in verse 22 is to be "as to 
the Lord." It is possible, then, that there is also a 
difference between the general, mutual love of Christians 
and the love of husbands to wives. Paul explains this 
difference by the phrase, Ka04c Kai 6 XpLaT6c AyanwEv 
ExicAnaiav Kat tairrov napt.50KEv 6nEp airale and by his 
reference to a husband's love for his own flesh (verse 29). 
A husband's love for his wife seems to be much more personal 
than the general love of one Christian for another. 
U .  Louw & Nida, Lexicon, 1:294. They add, "It would, 
however, be quite wrong to assume that Alto and OlAta refer 
only to human love, while 6yanem and &rem refer to divine 
love. Both sets of terms are used for the total range of 
loving relations between people, between people and God, and 
between God and Jesus Christ." 
69The textual variant noted above, which reads the 
second person plural possessive pronoun after -OK yuvaixac, 
is more easily explained as a later addition to clarify the 
relation of the wives to the husbands. Husbands are to love 
their own wives (as the reverse is given in v. 22) and not 
just anybody's wife in this particular way. The lack of the 
possessive pronoun may be explain by noting the lack of 
personal possessive pronoun in the next colon with "the 
church." Christ loves the church, husband love the wives. 
Both "husbands" and "Christ" are arthrous in this parallel 
structure. 
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The history of 6yanem seems to have begun with the 
Septuagint." There the verb ayauete translates nineteen 
different Hebrew wordsn and the adjective ayanirr6; five 
Hebrew words. Used substantively, however, the noun blem 
translates only inin2.72 In Ezekiel 16 and 23 the word group 
emphasizes sexual desire." Hosea and Jeremiah use the word 
group to denote the same concept.74 Gottfried Quell 
remarks: 
But even where there is no emphasizing of its 
unrestricted nature, the love of man and woman, and 
particularly of husband and wife, is generally 
recognised quite simply as a given natural reality, 
and the fact that in Israel, too, it contributed to 
the ennoblement of life may be seen from its 
elevation to the them of poetic glorification. The 
70Gerhard Schneider, "eryardico," Exegetical Dictionary 
of the New Testament, edited by Horst Balz and Gerhard 
Schneider (Grand Rapids: Eerdmans, 1990), [hereafter EDNT] 
1:8-12 discusses this word and its cognates. He notes, 
"Thus far it remains disputed whether Illyanq is attested in 
literature prior to the appearance of the LXX. . . ." (9) 
11Cf. Edwin Hatch and Henry A. Redpath, A 
Concordance to the Septuagint and the other Greek versions 
of the Old Testament (Grand Rapids: Baker Book House, 
1897), fourth printing 1989, [hereafter Hatch & Redpath, 
Concordance] 1:5-6. By far the Hebrew word most frequently 
translated by &rondo is NR. 
72The older form of the noun, arinnalc, translates 
both unx and Cf. Hatch & Redpath, Concordance, 1:7. 
73Almost always in the piel; cf. Ezek. 16:37 for the 
one instance of the qal. Otherwise, cf. Ezek. 16:33, 36, 
37; 23:5, 9, 22. So noted by Gottfried Quell, TDNT, 
"ayando," 1:23, n.17. 
74Hos. 2:7; 3:1; 4 
Quell assembled this list 
imperative in Hos. 3:1 as 
itself. Gottfried Quell, 
19. 
:18; 9:10; Jer. 22:20, 22; 30:14. 
and noted that 2int appears in the 
a euphemism for the sexual act 
"eicantle," TDNT 1:23, notes 18 and 
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most forceful expression of the passion of love, 
almost hymnic in sty1R, is to be found in the Song 
of Solomon 8.6 
In contrast to this narrower use of ayanem, "when 
Paul speaks about love, his starting point is the love of 
God (Rom. 5:8; 8:37; 9:13; 2 Cor. 9:7; 13:11, 13; 1 Thess. 
1:4) which he has shown in Christ. . . ."M The cross is 
the place where God brings His love to His people (Rom. 
5:5). Within the people of God, this love is shared and 
modelled (1 Corinthians 13). Ethelbert Stauffer reveals the 
connection between this brotherly love and the eschaton. 
Decisive definition is given to brotherly love, 
however, by the cosmic, historical xatp6c (cf. Gl. 
6:10; R. 13:11) which demands it. Brotherly love is 
the only relevant and forward-looking attitude in 
this time of decision between the cross and the 
ttloc. It stands under the sign of the cross. It 
is a readiness for service and sacrifice, for 
forgiveness and consideration, for help and 
sympathy, for lifting up the fallen and restoring 
the broken, in a fellowship with owes its very 
existence to the,4mercy of God and the sacrificial 
death of Christ." 
Even the love for husband and wife is redefined by 
the cross, which Paul makes explicit in Eph. 5:25 (xa86c xal 
MGottfried Quell, "Ziyanevo," TDNT 1:24. He cites 
Gen. 29:18, 20, 30, 32; 34:3; Judg. 16:4; 1 Kings 11:1-3 and 
refers to 1 Sam. 1:5, 8 as an example of the particular use 
of &yarrow to signal the love of husband for wife. 
AGerhard Schneider, EDNT, "ayautio," 1:10. 
Ethelbert Stauffer, "ayanito," TDNT 1:51. 
Gottfried Quell completed the first half of the article in 
TDNT on "ayanao" and Ethelbert Stauffer wrote the latter 
part. He cites Galatians 5, Romans 12, and 1 Corinthians 13 
(1:51, n.143). 
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6 XpiaT6c 4761EncrEv" Tip; txxATIoiav xcet tauT6v napt8exEv 67E4 
audit). While it is true that gifts were exchanged at the 
time of betrothal and marriage, Paul's point is not that the 
betrothal with the church is ratified by Christ's suffering 
and death" but rather that the love a husband owes to his 
wife is just as complete, just as far-reaching, just as 
fully self-giving as Jesus' love for the church is. The 
cross measures the height and breadth of Christ's love for 
the church and becomes the standard by which husbandly love 
for the wife is measured. Lincoln observes the connection 
between the love of Christ, brotherly love and the natural 
love of husband to wife. 
The parallel to the love of Christ for the Church 
means, of course, that the husband's love is one 
that will make even the ultimate sacrifice of life 
itself. In the marriage relationship this love 
demanded in terms of the most profound self-
sacrifice is not separate from, but takes place in 
and through, natural affection and sexual love." 
A husband's love for his wife is not merely an application 
MThe aorist tense may indicate Paul was thinking 
specifically of the crucifixion at this point. Certainly 
napt5exEv points the reader in that direction. 
MContrary to Richard Batey who states: "As 
betrothal was effected by the giving and receiving of a 
valuable gift, so Christ has given himself-a gift the value 
of which reveals the magnitude of his love." The gift does 
reveal the magnitude of Jesus' love but the illustration of 
the betrothal gift falls somewhat short of the reality of 
the cross. The betrothal gift was not the means by which 
the union was effected but only a part of the contract. The 
contract as a whole was itself the means whereby the 
marriage was effected. 
80Andrew Lincoln, 374. He observes the similarities 
and differences between Eph. 5:22-33 and Col. 3:18-19. 
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of Christian brotherly love but a unique relation redefined 
by Christ's love for the church. Husband and wife are to 
love one another in Christ, as are all Christians. Husband 
and wife are to submit to one another in Christ, as are all 
Christians. But the submission of wife to husband and the 
love of husband for wife is different from the mutual love 
and submission of Christians. It is different precisely in 
that it reflects Christ's love for the church and her 
responsive submission to Him. The relationship between a 
man and his woman, as given in Gen. 2:4-24, operates with a 
natural love absent between a man and his neighbor. Just as 
that relationship between neighbors changes when brought 
into the love of God in Christ Jesus, so also does the 
natural love of husband for wife come to reflect the love of 
Christ for His bride, the church.81 
Baptism 
In verses 26-27 Paul focuses on the relationship 
between Christ and the church. Although he uses language 
that frequently appeared in connection with brides, it is 
apparent that what Christ does for the church in these 
verses is unique. A husband cannot do for his wife what 
Jesus does for His bride: provide salvation. 
Verse 27 begins with iva, denoting the goal of the 
81Gerhard Schneider, "Imanq," EDNT 1:10, notes that 
five out of the ten uses of the noun ayentri refers to the 
love of the husband for the wife. 
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self-sacrifice of Jesus on the cross.82 Jesus dies on the 
cross so that He might purify (aretaD) His bride, the 
church. This connection between sacrifice (atonement) and 
the resultant state of purity may be clearly seen in Exod. 
29:33, 36.83 In verse 36 the altar of sacrifice (to 
evataatliplov) is cleansed (xa8aptCo) by purifying (ergo) 
it.84 The means of purification for the church is the 
atoning sacrifice of Jesus Christ.85 The vehicle by which 
this purification is applied is described with a participial 
phrase, imeapiaac Tc) loutO tov Uato; Ev 
82BAGD s.v. Iva, notes that this conjunction can 
denote purpose, aim, or goal in a final sense. It may also 
serve without this final meaning (or with a very weakened 
final sense) in an ecbatic or consecutive sense. The 
editors state: "In many cases purpose and result cannot be 
clearly differentiated, and Iva is used for the result which 
follows according to the purpose of the subj. or of God. As 
in Jewish and pagan thought, purpose and result are 
identical in declarations of the divine will. . . ." (378) 
It normally appears at the beginning of the clause. 
83So noted by Otto Procksch, "ayietco," TDNT 1:111. 
He observes that in the Septuagint, etyl6C0 "is the usual 
rendering of the root Wip, so that we are everywhere 
concerned with a cultic state. . . ." 
"The command reads: Ev T41 aytgEtv aE, a causal or 
instrumental use of tv with the dative case. BDF §219, 
discussing the instrumental Ev, notes that "the use of Ev 
owes its extension especially to the imitation of Hebrew 
constructions with a.- (117-18) Cf. also BAGD s.v. "Ev," 
III.'. 
85Otto Procksch, "411,16CO3" TDNT 1:111-12, discusses 
the connection between the atonement of Christ and the 
purification of believers in Hebrews (e.g., 2:11, 14; 10:29; 
13:12). He comments: "In Paul the thought of justification 
overshadows sanctification (40CEiv) as a function of God. 
He applies the concept passively rather than active, 
speaking of the sanctified." (112) 
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Paul uses the verb ica8apico only three times in the 
Pauline corpus.86 In 2 Cor. 7:1 Paul encourages his readers 
to cleanse themselves (KaOapicropEv tautotc) from every 
defilement (uoluapac, appearing only here in the New 
Testament) of flesh and spirit, producing sanctification 
(EntrE1o6wrEc 410a6v9v) in the fear of the Lord. Aside 
from Eph. 5:26, the only other use Paul makes of the verb is 
in Tit. 2:14. There Paul discusses the sacrifice of Jesus 
Christ, "our great God and Savior,.81 Paul continues: 
. who gave Himself for us, so that He might redeem us 
from every lawlessness and cleanse (Ka0aptcp) for Himself a 
chosen (nEplotiatov) people. 
The word nEpagriog appears only here in the New 
Testament but is used of Israel in Exod. 19:5; 23:22;88 
Deut. 7:6; 14:2; 26:18 and appears in the Hermetic Writings 
1.19 to denote a "married man."89 The emphasis in Exod. 
19:5 seems to be on faithful obedience to Yahweh; in the 
86Understanding that Hebrews was not written by 
Paul. This verb appears four times in Hebrews alone (9:14, 
22, 23; 10:2), more than in the thirteen Pauline epistles 
put together. 
VFor a full treatment of Tit. 2:13 and a defense of 
this translation, cf. Murray J. Harris, 173-186. 
88The Septuagint at this point contains several 
clauses which are not in the Masoretic text, among which is 
"you will be a chosen people to me from all of the nations." 
Several of these clauses may have come into the Septuagint 
at Exod. 23:22 under the influence of Deut. 7:6. 
89Cf. BAGD s.v. "neptoGato4," 648; Hatch & Redpath, 
Concordance, 2:1125. 
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Septuagint of Ex. 23:22 and in Deut. 7:6 and 14:2, the focus 
is on God's act of election in the Exodus and the Sinai 
covenant. The two come together in Deut. 26:18 where the 
people are reminded that they are Yahweh's chosen people, as 
He has declared to them, and that in consequence they are to 
keep all of His commands. Two observations may be made. 
First, from the perspective of the chosen people, their 
identity as Yahweh's chosen people calls for submission to 
His will. Second, from the perspective of Yahweh, choosing 
His people is an act of love which is ultimately 
accomplished through the death of Jesus Christ on the cross. 
Paul's use of ica8apiCo reflects this distinction, 
from the perspective of submission to the Savior in 2 Cor. 
7:1 and from the perspective of Christ's loving choice of 
His bride in Tit. 2:14 and Eph. 5:26. The means whereby 
this cleansing is effectee is described as icaeaptaac TO 
IovTp0 Toil 68aToc tv inipati. The aorist participle may be 
explained as a complexive aorist,91 indicating that from the 
viewpoint of the bridal presentation, at the end of the 
waiting period, all baptisms are viewed as one act. Batey 
explains: 
9 °This line of interpretation takes the dative in 
this participial phrase as an instrumental dative; cf. BDF 
§193. 
9 1This use of the aorist is described in BDF §332. 
It denotes "linear actions which (having been completed) are 
regarded as a whole. The external indication that the 
action is conceived as a whole is usually a temporal 
adjunct. . . ." (171) 
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As a bride was bathed in preparation for the 
wedding, so the church has submitted to the 
purification of her Lord provided by baptism. 
Numerous individual baptisms are viewed as a single 
cleansing act for the whole church, just as a 
straight line may become a point by perspective. 
Negatively, baptism is the cleansing from the old 
nature enthralled by the forces of evil and destined 
for death under the law. Positively, baptism is the 
cleansing for the freedom of the new nature "created 
after the likeness of God in true righteousness and 
holiness" (Eph. 4:22-24).' 
Three points in time appear in these verses. There was a 
time prior to the choosing of the bride, a time when the 
bride was chosen and prepared, and the time of the wedding. 
Paul envisions, in Eph. 5:25-28, the end of the interval 
between the preparation (thus, the aorist tense of 
xa0apicrac) and fulfillment. The perspective is that of a 
bride ready to be presented to her bridegroom as a result of 
what He has done for her and to her. Until that day 
arrives, the church "lives zwischen den Zeiten, where she 
both experiences through faith the Lord's presence while 
also anticipating the promised fulfillment."" 
92Richard A. Batey, 28-29. Lincoln discusses the 
pre-nuptial baths. "This would reflect both Jewish marital 
customs with their prenuptial bath and the marital imagery 
of Ezek 16:8-14 which stands behind this passage. In Ezek 
16:9 Yahweh, in entering his marriage covenant with 
Jerusalem, is said to have bathed her with water and washed 
off the blood from her." (375) 
"Richard A. Batey, 29. He adds: "Feminine beauty 
was highly esteemed and in Jewish circles; defects which 
rendered a girl unfit for marriage were carefully listed. 
Christ has made possible the liberation of the church from 
all disfigurements which would disqualify her from her 
position at his side (Eph. 2:6). Death, sin, and the law 
have lost their power to jeopardize her election as the 
Bride of Christ (Eph. 2:1, 2, 15)." (Ibid.) 
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That the prepositional phrase TO IOUTO TO6 66a-coc 
Ev Klatt refers to (water) baptism may be demonstrated in 
two ways. Paul uses Aoutpev only twice in his letters (the 
only two occurrences in the New Testament). In Tit. 3:5 
Paul writes about the changes which have occurred to 
believers when they were brought to faith, in terms of their 
relationship with God and also in terms of their conduct in 
life. He states, "But when the goodness and love for man 
(011oveponta) appeared of our Savior, God, not by works 
which we had done in righteousness but according to his own 
mercy, he saved us through the washing of regeneration 
(Aoutpuii naltyyevegtac)" and the renewing of the Holy 
Spirit, whom he has poured out upon us richly through Jesus 
Christ our Savior, so that, being. justified by his grace, we 
might become heirs according to the hope of eternal life." 
(Tit. 3:4-7) 
The term loutpav most commonly refers to a washing 
of the body.95 It appears rarely in the Septuagint, twice 
in the Song of Songs (4:2; 6:6) where the beauty of the 
beloved bride's teeth is compared to sheep coming up from 
941outpv6 naAtyyevEatac is definite even though it is 
anarthrous. (Cf. Murray Harris, 304) The noun nalayyEveuta 
occurs elsewhere in the New Testament only at Matt. 19:28 
where Jesus uses it to refer to the post-resurrection age. 
Through Baptism the believer reigns with Christ Jesus in the 
age to come. 
95Albrecht Oepke, "Aoto," TDNT 4:295-307. He 
distinguishes it from Tailetv (the washing of clothes) and 
ACEtv and vintEiv (the washing of face, hands and feet). (295) 
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the "washing."96 A. Oepke explains the uniqueness of Paul's 
use of Aoutp6v. 
As the NT sees it, there is no possibility of 
comparing the lo6Ecreat of believers, which stands at 
the very heart of NT religion, with the external 
washings of paganism or Judaism. Any sacral and 
magical or ritualistic and legalistic over- 
evaluation of external cleansing would be a relapse 
from the basic NT position. Even the moralising 
view that baptism is a symbol of the sinner's 
resolve to break with the past and to begin with a 
new life, on which basis he is cleansed before God, 
misses the true point and content of the NT message. 
The proper starting-point is the understanding of 
the remission of sins in the OT. . . . This is 
orientated to the holy and gracious person of God 
. . . . Full cleansing from sin will come only in 
the consummation. The eschatological fulfillment 
which is nevertheless a present reality in Christ is 
the true theme of the NT witness. It is compressed 
in the crucifixion (and resurrection) of Christ 
. . . . Baptism, which constitutes the community, is 
for individuals the aRtualisation of this relation 
to salvation history." 
96 Aoltp6v also occurs in "Sir. 34:25 of 
purification after contact with the dead. . . ." Albrecht 
Oepke, "Aollo," TDNT 4:301. 
7Ibid., 304. Lincoln disagrees that the End is in 
view here. He writes: "There are no grounds for deducing 
from the wording of this verse that Christ's presentation of 
his pure bride to himself awaits the parousia, though many 
commentators have assumed this. . . . This ignores the fact 
that later in v 32 the 'one flesh' marriage union is applied 
to the present relationship between Christ and the Church 
and that throughout the passage the past and present 
relationship between Christ and his Church is the model for 
husbands and wives to follow in their marriages. Here, in 
line with this writer's more realized eschatology, glory and 
holiness are seen as present attributes of the church, and 
Christ's activity of endowing the Church with these 
qualities is a present and continuing one. . . ." (377) 
Lincoln resolves the tension in this section be eliminating 
the future fulfillment implicit in this image but explicit 
in the "wedding feast" of Matt. 22:2-14 and Rev. 19:7-9. 
The eschatological dynamic is more clearly developed in the 
parable of the Ten Virgins (Matt. 25:1-13; cf. also John 
5:24-28). The eschatology of this section is more 
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The phrase TOG 68aTog fv 04patt seems to denote one 
act.98 Paul uses the neuter noun filipa only infrequently 
(Rom. 10:8 (bis). 9, 17, 18; 2 Cor. 12:4; 13:1; Eph. 5:26; 
6:17). It never appears elsewhere in any New Testament 
document with the preposition fv. The closest parallel to 
Paul's expression to6 68=04 fv 04patt is John's expression 
f4 68wroc Kat nvE6paroc (John 3:5) which also may refer to 
baptism." Paul's only other use of 04pa in Ephesians is 
6:17 where the believer is called to take up "the sword of 
the Spirit, which is the Word (00a) of God." Thus the 
Spirit and ;Wax' stand in close relationship to one another 
in this epistle, and To6 68aro4 Ev iiiipart is most naturally 
understood as a reference to Christian baptism.'" 
accurately described as "now/not yet" rather than merely 
realized. 
9 °It is possible that fv 04part modifies the 
participle, Ka8aptaag. If that is the case, Lincoln 
suggests the idea that "the writer would then be saying 
that, as well as being cleansed through baptism, the Church 
is cleansed through the purifying word of the gospel." (376) 
The distance of fv litipart from Ka8apiaag would argue against 
this line of interpretation as would the most natural 
reading of the text, which makes to 158aTo4 the referent of 
the prepositional phrase fv Klatt. 
"The fact that both nouns are governed by one 
preposition and joined by Kai may indicate a hendiadys (cf. 
BDF §442.16). This would then argue against taking the 
phrase to refer to two separate baptisms, one natural and 
one spiritual. 
lb °This matches Paul's theology of baptism elsewhere. 
In Rom. 6:1-4 the believer is buried with Christ by means of 
his baptism and raised again to new life in that baptism. 
Baptism thus marks the cleansing of the sinner and his new 
life in Christ. Tit. 3:4-7 supports this interpretation of 
Paul's doctrine of baptism as does also Col. 2:11-12. 
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Verse Twenty-seven 
The goal of Christ's sacrifice on the cross was 
explained in verse 26 as the church's purification by means 
of baptism. In verse 27 Paul moves the metaphor of the 
church as Christ's bride forward by one more step. The 
church has been purified and is now presented by Christ 
Jesus to Himself, presented (napicrnipt)101 as a "glorious 
church" (tv6ogov ti1v txxlwiav), not having stain or spot or 
any of these things so that she might be holy and blameless. 
Paul describes the church with a rare adjective, 
tv6ogoc. Aside from two uses by Luke,H2 only Paul employs 
the word and then only here and in 1 Cor. 4:10.103 When used 
in the marriage metaphor the 664a word-group is used to 
Lruipioitipt does not occur often in Paul's writings. 
Seven times in Romans (Rom. 6:13 [bis], 16, 19 [bis]; 12:1; 
14:10; 16:2), at 1 Cor. 8:8; 2 Cor. 4:14; 11:2; Eph. 5:27; 
Col. 1:22, 28; 2 Tim. 2:15; 4:17. It is noteworthy that 
Romans 6, a chapter in which Paul discusses baptism and its 
consequences in the life of the believer, should contain 
five of Paul's sixteen uses of the verb. He uses it in 2 
Cor. 11:2 of the church presented as a pure virgin to 
Christ, very close to Paul's use in Eph. 5:27. 
1 12The compound adjective, gv8ogo6, appears in Luke 
7:26 with reference to "fine clothes" such as rich people 
wear (in contrast to the clothes of John the Baptist). Luke 
uses it again in 13:17 to capture the delight of the people 
who witnesses Jesus' miracles, those "glorious happenings" 
which were being done by Him. 
101Paulls use in 1 Cor. 4:10 is unrelated to its 
appearance in Eph. 5:27. In 1 Corinthians Paul is 
(sarcastically?) contrasting his readers with himself and 
those who suffer with him, stating that "we are fools on 
account of Christ, but you are wise in Christ; we are weak, 
but you are strong; you are honorable (tv8o4oi), but we are 
dishonored (Empot)." 
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describe the relationship of one person to another, 
indicating subordination.104 Batey summarizes: 
The Bride image underlies in a fresh way certain 
basic truths of the church's life which may be 
summarized here. (1) The Church-Bride has been 
graciously elected to be the fulfillment of God's 
purpose for the universe. . . . (2) Christ in his 
love for the church gave himself in order to 
establish the covenant relationship of betrothal 
between himself and his one Bride. (3) Christ's 
giving of himself as the betrothal gift is an 
expression of atonement prompted by spontaneous 
love. . . . (4) Having established the covenant-
betrothal, Christ's love has proceeded to cleanse 
the church in baptism of all defilements which would 
render her defective and is making her worthy to be 
his Bride. (5) The Bride image is an excellent 
expression of realistic eschatology, for the church 
has been sanctified unto the Lord and yet lives in 
hope of the future parousia."' 
Verse Twenty-eight 
In the same way and to the same degree as (ollreOnS  
Christ loved the church (to the point that he gave himself 
for her), so also husbands are obligated (60Ei1ovatv) to 
love (cyanetv) their own wives. The verb 60Ei2o most 
104As seen in 1 Cor. 11:2-16. 
105Richard A. Batey, 29-30. 
H6ov . T06 is a comparative adverb which most commonly 
means "in this manner, thus, so." It functions as a 
correlative word and refers to what precedes. Cf. BAGD s.v. 
"avac," 597. It could be used in classical Greek to 
summarize the content of a preceding participial 
construction and occurs in this sense in Acts 20:11; 27:17. 
BDF §425.6 note that these are the only appearances of oircec 
with this function. It denotes degree when used before 
adjectives and adverbs (a classical usage) and when used 
before a verb (as here and 1 John 4:11) it may be translated 
"so intensely." BAGD, s.v. "o0T6x," 598. 
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Christ loved the church (to the point that he gave himself 
for her), so also husbands are obligated (60e1A0volv) to 
love (tlyaneiv) their own wives. The verb 60EtAto most 
frequently refers to a debt of some sort)" The verb 60EtAco 
appears in the New Testament in the Gospels as well as in 
Paul's writings. Man owes God more than he can possibly 
repay (as in the parable of the Unmerciful Servant, Matt. 
18:24). He can plead only for forgiveness (as in the Lord's 
Prayer, Matt. 6:12). Having received this forgiveness 
through the death and resurrection of Jesus, the believer 
becomes indebted to those around him (Rom. 1:14-15). His 
debt is the debt of love (Rom. 13:8) and is paid in the coin 
of compassion, upholding the weak (Rom. 15:1) and financial 
support (Rom 15:27) with thanksgiving (2 Thess. 1:3; 2:13). 
The debt is exercised specifically within families, of 
parents in 2 Cor. 12:14 and in Eph. 5:28 of husband to wife. 
Friederich Hack explains: 
with this function. It denotes degree when used before 
adjectives and adverbs (a classical usage) and when used 
before a verb (as here and 1 John 4:11) it may be translated 
"so intensely." BAGD, s.v. "o6voc," 598. 
ifl?As in Matt. 18:28 and Philemon 18. Louw & Nida 
give this as the first definition of the term and list it 
under the domain of "possess, transfer, exchange" and the 
subdomain of "owe, debt, cancel." They describe the verb as 
signalling "to be under obligation to make a payment as the 
result of having previously received something of value." 
(57.219 [1:582]) Friederich Hauck, "60E0 m," TDNT 5:559-60, 
notes that the etymological derivation is obscure but that 
the word is especially "common in relation to revenge and 
law." It is common in secular Greek but rare in the 
Septuagint, becoming more frequent in the Apocrypha. Cf. 
Hatch & Redpath, Concordance, 2:1039. 
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These verses clearly reflect a certain shift as 
compared with the teaching of Jesus. Whereas Jesus 
the Lord speaks in imperatives, apostolic preaching, 
though it contains these, unfolds the obligations 
which follow from the basic Christian facts and 
total Christian thinking. In the main the 
obligation in these apostolic references is an 
obligation towards men which is deduced and which 
follows from the experienced or preceding act of God 
the Saviour. In many instances the sentence 
construction indicates the connection between hup
m
wn 
obligation and the experienced act of salvation.  
Because the believer has experienced the benefit of 
Christ's self-sacrifice on the cross, his relationships with 
others are redefined by the cross. The connection between 
the salvific crucifixion of Jesus and the marital bond has 
been described by Ethelbert Stauffer, who writes: "Jesus 
sees in marriage the original form of human fellowship. It 
has its basis and norm in God's act of creation. It has a 
history which divides into three periods. It has its time, 
and will end with this aeon. "109 
 The original form of human 
108Friederich Hauck, "60Eila," TDNT 5:564. He points 
out that 60Et10 does not lead to legalism but "develops out 
of salvation already known." (Ibid.) 
109Ethelbert Stauffer, "TapEco," TDNT 1:649. The 
command in Lev. 19:18 to "love your neighbor as yourself" 
begins within the marriage relationship. The Hebrew word 
translated "neighbor" (DY1) in Lev. 19:18 appears with a 
singular possessive suffix 'D DI in the Song of Songs and is 
translated "my companion." It serves as an appellative of 
the bride by the groom in Cant. 1:9, 15; 2:2, 10, 13; 4:1, 
7; 5:2; 6:4 and, in a slightly different form, by her of him 
in 5:16. The Septuagint uses 70.ovatov throughout. Cf. F. 
F. Bruce, The Epistles to the Colossians, to Philemon, and 
to the Ephesians (Grand Rapids: Eerdmans, 1984, reprinted 
1991), 391. In Luke 10:25-37 Jesus answer the question, "who 
is my neighbor (nlovatov)?" He indicates by the parable of 
the Good Samaritan that the "neighbor" is everyone, 
including enemies. Loving the neighbor as yourself may 
begin at home, within the marital union and within the 
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fellowship, according to Genesis, is this union of husband 
and wife (Gen. 1:26-27; 2:4-24). That fellowship was 
drastically altered due to sin (Gen. 3:1-6), which may be 
seen in the man's attempt to shift blame to the woman in 
Gen. 3:12. This is Stauffer's second period. His third 
period begins when salvation is experienced and a new 
creation comes into being.110 Stauffer's third period 
involves both creation and redemption, an interrelationship 
about which George Knight writes: 
Paul does all this while applying the general 
commandment of Leviticus 19:18, "love your neighbor 
as yourself," in a very direct way to the love the 
husband should have for his nearest and dearest 
neighbor, his wife. In so doing, Paul ties together 
the creation ordinance about marriage (Genesis 
2:24), the great commandment about loving one's 
neighbor (Leviticus 19:18), and the sublime pattern 
of Christ's love for His bride, the church. No 
greater combination could be conceived of than the 
combination of God's sanctios in creation, 
commandment and redemption."1 
Paul adds an adverbial phrase to establish a 
comparison which he will support with a citation from Gen. 
2:24 in Eph. 5:31. The phrase 6s TIt talram a6pata parallels 
family, but it extends outward to all people. 
110As Paul had written only a few years earlier, 2 
Cor. 5:17. The determinative factor is being "in Christ," 
understood from Rom. 6:1-4 and Gal. 3:27-28 as happening 
when one is baptized. 
111George W. Knight III, "Husbands and Wives as 
Analogues of Christ and the Church: ephesians 5:21-33 and 
Colossians 3:18-19," in Recovering Biblical Manhood & 
Womanhood, 173. Yet this original form of human fellowship 
will end with the end of this age and the initiation of the 
coming age (Matt. 22:30). 
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the previous Ta4 tauT6v yuvaixa4 and prepares the reader for 
the movement from "wife" (yuvA) to "body" (a6ua) which is 
made possible by the Gen. 2:24 quotation. The use of 
parallel structure is extended by the next sentence in which 
Paul states that "the one who loves his own wife loves 
himself (tavTov)." Batey summarizes: 
The author sees in the "one flesh" concept where 
husband and wife become one body a key for 
understanding the unity maintained by Christ and his 
Body, the church. In verse 25 the author admonishes 
husbands to love their wives as Christ loved the 
church. After a brief elaboration of Christ's love 
using bridal imagery, he again exhorts husbands to 
marital love. But now he states that husbands 
should love their wives as their own bodies; 64 
answers both the questions "why?" and "how?" (1) 
The husband is to love his wife as being his own 
body, since husbands and wives become one flesh by 
virtue of their union in marriage (vs. 28b). (2) 
Because the wife is one body or one flesh with her 
husband, he should love and care for her as he would 
his own flesh (vs. 29a). In fact, he who loves his 
wife loves his own self, or better the Alngle 
personality which together the compose.  
Eph. 5:29-33  
Paul emphatically states that no one ever113  hated 
his own flesh (aapxa)114 but nourishes and cares for it.115  
112Richard A. Batey, 30-31. He adds: "The logic is 
that since husband and wife become one body by virtue of 
their marriage union, their relationship illumines the 
relationship sustained by Christ and his Body, the church." 
(Ibid., 31) 
1The enclitic particle noTE, when occurring after a 
negative, is translates "ever, never." Cf. BAGD s.v. 
"notE," lc, 695. 
114Richard A. Batey observes that "the substitution 
of chap4 for a6pa in verse 29, though not unusual, is 
obviously made in preparation for the quotation from Genesis 
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In the same way, Christ provides for the Church.116 Paul 
explains the reason for Christ's nourishing of the church in 
verse 30, "because (OTI)117 we are members of his body." He 
then cites Gen. 2:24 for support and concludes in verse 32 
with a statement regarding the nature of this mutual analogy 
between marriage on the one hand and Christ and the church 
one the other. A final exhortation appears in verse 33. 
attp4 and aapa 
Paul alternates between "bodies" (a6pata) in Eph. 
5:28 to "flesh" (a6p4) in verse 29, back to "body" in verse 
30 and finally to "flesh" in verse 31. The interpreter may 
2:24 in which the pia cropt concept occurs." (31, n.2) 
115Lincoln observes the recurrence of ticrpEOEly ("to 
nourish") in the table of household duties in Eph. 6:4 (in 
regards to raising children). The verb 861nEtv ("to 
cherish") occurs in 1 Thess. 2:7, again in the context of 
caring for children. BAGD s.v. "ExTpegfe," 1. note that 
these two verbs appear together in Vitae Aesopi Ic.9 (ed. by 
A. Eberhard, 1872), 250. (246) These two verbs (in reverse 
order) also are used to establish the husband's duties to 
his wife in a marriage contract of the era. This is also 
noted by A. Lincoln, 379-80. He cites Preisigke-Kiessling, 
Wrterbuch der griechischen Papyrusurkunden, 1:460. 
116Jesus promises His disciples that He will not 
leave them as orphans (John 14:18) but provide for them the 
Holy Spirit. It is possible that the Holy Spirit is in the 
forefront of Paul's mind here and other gifts are secondary. 
Cf. Rom. 8:14-16; Gal. 4:6; Eph. 4:4, where "body" adopa and 
"Spirit" (nvE011a) appear closely connected with the unity of 
the church; and 1 Thess. 4:8. 
117As a conjunction, 6TI can serve to show the cause 
of an action, subordinating the clause. BDF §456, regarding 
"causal conjunctions," note that this subordination is 
"often very loose . . . so that it must be translated 
'for'." (238) Cf. BAGD s.v. "&tt," 3.b., 589. 
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ask what Paul means by the two terms and whether they are 
entirely synonymous. The most stiking distinction between 
the two terms is that Paul does not call the church the 
"flesh" (a&p4) of Christ.118 It is possible to conlcude, 
therefore, that the two terms (a44 and ataxia) are not 
entirely synonymous.119 Paul can say (as he will when citing 
Gen. 2:24) than man and woman become one "flesh" (a44) in 
marriage but he avoids crag when describing the union of 
Christ and his bride, the church.n° Authors outside the New 
Testament had already made the connection between woman and 
"flesh" (044)- For example, the subject in Sirach 25:24-26 
is woman, particularly the evil woman. In the final verse, 
the reader is instructed to separate from a disobedient and 
rebellious wife with the phrase &no tOy aapxOvin Gov 
anote1xt122 
 avtijv. Further, a wife is called her husband's 
118As noted by Eduard Schweizer, "a6pa," TWIT 7:1079, 
n. 509. 
119They operate in the same semantic field but do not 
denote exactly the same thing. Louw and Nida, Lexicon, 
1:94, state that "it is possible that adp4 differs in 
meaning from akta (8.1) in focusing somewhat more upon the 
physical nature." The domain is "body, body parts, and body 
products;" the subdomain is "body." 
120As in 1 Cor. 12:12-31; Eph. 1:23, where the church 
is identified as Christ's "body;" 2:16; 4:4, 12, 16; Col. 
1:18; 2:17, 19. 
121 Here the "self" is described by the plural toy 
craplaw even though the individual (aov) is clearly in view. 
122,A second person singular present active imperative 
verb from &nattily°, "to cut off." Cf. Henry George Liddell 
and Robert Scott, A Greek-English Lexicon (Oxford: Clarendon 
Press, 1843, ninth ed., reprinted 1990), [hereafter Liddell 
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"own flesh" in Vita Adam et Evae 3.123 Paul's remarks 
concerning wives and the one flesh union resemble these 
extra-biblical passages but he stops short of using the same 
noun, afig, when describing Christ and His bride. Paul's 
distinctive use of these terms may be demonstrated mostly 
clearly in Col. 1:20-24.124 
In Col. 1:20 Paul writes that Jesus has reconciled 
(anoxataagalp)125 the whole of everything (Tel newca) to 
himself (Etc a6T6v). In Col. 1:22, Paul states that Jesus 
has reconciled (anoxavipagEv )126 the readers (iliac, at the 
& Scott, Lexicon] 2:222. 
123This is a Latin work from Jewish-Christian sources 
who wrote about Adam, book three, contained in E. Schurer's 
Geschichte des judischen Volkes im Zeitalter Jesu Christi 
(1901) and cited by Eduard Schweizer, "c6p4," TDNT 7:119. 
The Greek manuscripts of this work lack this reference but 
it is present at Vita 3.2, when Adam responds to Eve's 
suggestion that he kill her. Translated by M. D. Johnson, 
it reads "How is it possible that I should let loose my hand 
against my flesh?" "The Life of Adam and Eve," chapter in 
The Old Testament Pseudepigrapha, edited by James H. 
Charlesworth (Garden City: Doubleday, 1985), 2:258. Johnson 
refers Gen. 2:23 at this point in the margin. 
124pau1 uses cretpt to denote several other aspects of 
corporality. In Rom. 1:3 he describes Jesus as "from the 
seed of David according to the flesh (Gag)." Here, chipt 
denotes the Incarnation and accepts the real humanity of 
Jesus. Yet (744 appears very negatively in Rom. 7:14-25, 
where it represents that which is opposed to God. 
125, aorist active infinitive from anoxatalemae, a 
word which appears only in Christian writings and occurs in 
the New Testament only at Eph. 2:16; Col. 1:20, 22. It is 
translated, "to reconcile." Cf. BAGD s.v. "onoicaTaAdacre," 
92. 
26.A third person singular aorist indicative active 
form of &mica-mac:Pao. Bruce Metzger discusses the variant 
readings and suggests that only the passive variant accounts 
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beginning of verse 21 for emphasis) "in his body (aapati) of 
flesh (aapx64) through death"127 so that he may present 
believers holy and blameless and without reproach. The 
parallel with verse 20 indicates that when Paul writes "his 
body of flesh," he refers to the Person of Jesus. While 
this section of Colossians resembles Eph. 5:22-33 in many 
respects, it differs in that Gaga denotes the Person of 
Jesus rather than the church.128 
for the development of the other readings (TCGNT 621-22). 
The United Bible Societies Committee, however, kept the 
active verb in the body of the text due to superior support 
and the good sense it makes in the context. The UBSGNT 
[3rd] rates it with a {D} which is upgraded to a {C} in the 
UBSGNT [4th]. 
The aorist most likely refers to the crucifixion of 
Jesus. Peter O'Brien, Colossians, Philemon (Waco: Word 
Books, 1982), 67, finds this aorist "rather surprising" in 
light of the fact that this reconciliation occurred before 
the Gospel was preached to the Colossians. However, if Paul 
refers to the objective reconciliation achieved at the time 
of the crucifixion, his sense is clear: the reconciliation 
which was won by Christ on the cross is personally their own 
at the time they come to faith in Jesus. 
1
.7.1111 three of the nouns are arthrous, referring to 
something discussed previously or something familiar to his 
readers. Cf. Murray Harris, 303. Peter O'Brien notes that 
"his body of flesh" seems to be a Hebraism which means 
"physical body" and notes that it "has an exact verbal 
equivalent in the Qumran literature (1 QpHab 9:2: 'And they 
inflicted horrors of evil diseases and took vengeance upon 
his (sc. the wicked priest's) body of flesh' ) " (68) 
128Both Gallo and aapt can be used negatively. In 
Rom. 8:10 Paul contrasts the "body" (aapa) that is dead 
because of sin and the spirit which is life because of 
righteousness. In v. 11 he says that the "dead bodies" of 
the readers will be made alive by this indwelling Spirit of 
life. aapa is similarly negative, closely associated with 
sin and its consequences, in v. 13 as well. Cf. Rom. 7:24 
and the phrase "body of death". 
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Paul's use of adig and akia indicates a certain 
flexibility. Although he can use both to denote something 
negative, he shows a marked preference for crefpg when 
referring to man as sinner and when he uses calm in a 
similar context, he marks the term with qualifiers to 
indicate the negative intention. Further, he never uses 
aap4 to denote the Body of Christ (although Jesus seems to 
do so in John 6:51-59), even though it might seem most 
natural in light of Gen. 2:24 and the role that verse plays 
in Paul's theology. Lincoln summarizes: 
The notion of husbands loving their wives as their own 
bodies reflects the fact that in the Christological 
model Christ's love for the Church can also be seen as 
his love for his body (cf. v 23 and also v 30). It also 
anticipates and is dependent on the idea spelled out 
more fully later in the writer's citation of Gen 2:24 in 
v 31. It is because of the claim of the Genesis text 
that the act of marriage makes husband and wife one 
The word Gag appears frequently in Paul's writings to 
denote the sinful man or "Old Adam;" cf. Rom. 7:5, 18, 25; 
8:3, 4, 5, 6, 7, 8, 9, 12, 13. The diversity of conceptuals 
signified by 044 may be illustrated by its use in Romans. 
Paul uses it of Jesus' humanity in Rom. 1:3 and of physical 
descent from Abraham in 4:1. He intends otyg to signal the 
whole human being in 3:20. 
James D. G. Dunn argues that atipt always carries a 
negative denotation, even when used of Jesus in Rom. 1:3. 
He believes that this term represents a continuum of meaning 
from the "very negative" to the "mildly negative" and that 
all uses of (744 fall somewhere along this continuum. Cf. 
J. D. G. Dunn, "Jesus--Flesh and Spirit: An Exposition of 
Romans 1.3-4," Journal of Theological Studies 24 (1973): 40-
68; Romans 1-8 (Waco: Word Books, 1988), 13. Two arguments 
against taking ad/4 in a consistently negative manner are 
the use of the nominal in Gen. 2:24, prior to the Fall into 
sin in Genesis 3 and the use of aetp4 precisely at Rom. 1:3. 
Paul's high Christology and belief in Jesus' absolute 
sinlessness (2 Cor. 5:21) would prohibit Paul's use of a 
negative term to describe Jesus' humanity. 
180 
flesh that he can make the comparison of the wives to 
their husbands' bodies. The quotation in v 31 has the 
term 044, "flesh," but aap4 and akia, "body," are 
equivalent in the writer's purposes here, as the shift 
to crag in v 29a before the citation indicates (cf. also 
the interchangeable relation between these two terms 
when Paul cites Gen 2:24 in 1 Cor 6:16). Since from the 
Gen 2 perspective marriage declares that husband and 
wife are, in fact, one body, the husband can be said to 
be unagr the obligation to love his wife as his own 
body. 
Paul shifts from 044 to adipa and vice versa in Eph. 5:28-31 
to make his point clear. Both a6p4 and atria may be used to 
denote the individual's physical self. Further, creig may 
refer to the union of husband and wife (as in Gen. 2:24 and 
extra-biblical literature). Paul can then use aikla to 
describe the union of Christ and His bride, the church, on 
the basis of Gen. 2:24 since 06'4 and adopa overlap in 
meaning. 
Genesis 2:24 
Paul cites Gen. 2:24 as a proof-text in Eph. 5:33, 
supporting his treatment of the bride and body metaphors for 
the church. Batey explains: 
The logic is that since husband and wife become one 
body by virtue of their marriage union, their 
relationship illumines the relationship sustained by 
Christ and his Body, the church. The author then 
quotes Genesis 2:24 from the LXX as a proof-text for 
the pta a6p4 concept which has become the focal 
point of his paraenesis. The "one flesh" experience 
of human marriage is taken as a key for unlocking 
the mystery of gke divine henosis shared by Christ 
and his church. 
129A. T. Lincoln, 378. 
IARichard A. Batey, 31. 
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In Genesis 2, verse 24 does not continue the man's 
remarks in verse 23 but applies "the principles of the first 
marriage to every marriage.unl One of the most quoted 
verses in the New Testament,132 2:24 is an etiology which 
interrupts the story's flow to explain to the audience one 
aspect of marriage today. Such a device (narrator remarking 
to his audience during a story) still occurs today in 
virtually every medium.133 
The verse begins with 1D-)31, perhaps "in realization 
131Gordon Wenham, Genesis 1-15 (Waco: Word Books, 
1987), [hereafter, Genesis 1-15] 70. Claus Westermann 
notes: "There is a change of speaker between vv.23 and 24. 
It is not the man who is speaking. . . . It is clear then 
that v.24 is but an addition to the narrative which is 
complete without it, ending with v.23. . . . It has been 
pointed out correctly . . . that in the foregoing narrative 
it is always 01Ril; iP is first used again in v.23 for the 
word play; v. 24 resumes OIR, but from v.25 on it is 01) 
again." Genesis 1-11 (Minneapolis: Augsburg, 1974, reprinted 
1990), 233. 
132Matt. 19:5; Mark 10:7; 1 Cor. 6:16; Eph. 5:31. It 
is interesting to note that in two of these passages Gen. 
1:27b is also quoted (Matt. 19:4; Mark 10:6). 
1:3Gen. 2:24 offers the interpreter an clear example 
of Discourse vs. Narrative analysis. Narrative analysis 
focuses on the two features most important to a narrative: 
"narrative action, or plot, and the major roles that 
participants can assume in narrative action." Robert C. 
Culley, "Exploring New Directions," The Hebrew Bible and Its 
Modern Interpreters, edited by Douglas A. Knight (Chico, CA: 
Scholars Press, 1985), 171. Discourse analysis, still 
somewhat new to Biblical studies, deals with larger elements 
than words or phrases within the story. In Discourse 
analysis, the interpreter identifies beginnings, endings, 
episodes, high points, the cast of participants and the 
author's viewpoint. It is this last feature which appears 
in Gen. 2:24, an interruption of the narrative but part of 
the discourse. (Ibid., 169-170) 
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of this,"134 which refers to the kinship or family formed by 
the husband and wife (2:23). The verb 2TV', appearing in 
construct with TPX, has occasioned some misunderstanding.135 
"Forsaking" here is relative, not absolute.136 
Further, Israel practiced patrilocal marriage where 
the wife left her family to join her husband's family and 
become part of that house. As G. Wenham notes: 
On marriage a man's priorities change. Beforehand 
his first obligations are to his parents: afterwards 
they are to his wife. In modern Western societies where 
filial duties are often ignored, this may seem a minor 
point to make, but in traditional societies like Israel 
where honoring parents is the highest human obligation 
next to honoring Rod, this remark about forsaking them 
is very striking."' 
134John Oswalt, "113," Theological Wordbook of the 
Old Testament (Chicago: Moody Press, 1980), [hereafter TWOT] 
1:434 notes that the second definition of 11 as "thus, so" 
expresses the realization of something previously spoken and 
is often coupled with various prepositions (including 'al). 
Cf. Francis Brown, S. R. Driver, and Charles A. Briggs, A 
Hebrew and English Lexicon of the Old Testament (Oxford: 
Clarendon Press, 1906, reprinted 1951), [hereafter BDB] 485-
87. 
135The homonym signals "restore, repair" and is found 
in Neh. 3:8 only (although possibly also Ex. 23:5); 
otherwise, the verb conveys three pictures: 1) to depart, 
abandon or to loose; 2) to entrust, expose or to permit; 3) 
figuratively, when man apostatizes or abandons virtuous 
qualities. Cf. Carl Schultz, "2TV," TWOT 2:657-58; BDB 737-
38. 
06In light of the fourth commandment in Exod. 20:12. 
It is not unusual to cast relative imperatives as absolutes, 
possibly for emphasis, as in Hos. 6:6 where God, who has 
commanded sacrifice and burnt offering, says "I desire mercy 
and not sacrifice;" or in Luke 16:26 where Jesus speaks of 
hating one's mother and father, wife and children as a 
requirement for salvation. Cf. Gordon Wenham, 71. 
131Gordon Wenham, 71. 
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The author recognizes that the new "flesh and bone" 
bond supersedes that of any other, excepting for his 
relationship with the LORD God; one relationship is forsaken 
and another begun. The word pi, dabaq, appears 55 times in 
Hebrew and once in Aramaic in the Old Testament, used with 
be, le, 'el, 'im and 'achare. It rarely refers to physical 
sticking together (e.g., of wet clods in Job 38:38) and most 
often occurs in contexts of human relationships, either 
friendly or hostile.138 It lacks a specific sexual element 
(e.g., it is used of Ruth's affections toward Naomi, Ruth 
1:14; also it refers to her physical proximity to the 
gleaners in Boaz's field, 2:21). Perhaps "stick with" may 
work as a translation (a derivative noun refers to "joints, 
soldering").139 On the phrase, "they144 shall become one 
flesh," Wenham writes: 
138The term refers to affectionate and loyal 
adherance (of Israeleites to the Lord) in Deut. 10:20; 
11:22; 13:4 [Heb. 5]; 30:20; Josh. 22:5; 23:8. It denotes a 
"sticking" closely of one person to another, as of Ruth to 
Boaz's female servants (Ruth 2:8, 21). It may be negative, 
indicating hostile pursuit, as when Laban overtake Jacob in 
Gilead (Gen. 31:23) or when Micah overtakes the children of 
Dan (Judg. 18:22). Cf. Earl Kalland, "p31," TWOT 1:178. 
I9Gerhard Wallis, "p21," TDOT, 3:79-84; Earl 
Kalland, "p31," TWOT 1:177-78; BDB 179-80. 
14MThe third person common plural suffix in Pill may 
permit the reader to misunderstand an acceptance of 
polygamy; a man and all his wives become one family unit, 
one "flesh." Yet the noun lntwa is singular, "to his wife." 
Two explanations may be proposed. Either the translators of 
the Septuagint had a different Hebrew text before them at 
the time or by the third century B.C. polygamy was in such 
disfavor the Septuagint translators rendered it #aowcat of 
66o, "the two shall become." 
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This does not denote merely the sexual union that 
follows marriage, or the children conceived in marriage, 
or even the spiritual and emotional relationship that it 
involves, though all are involved in becoming one flesh. 
Rather it affirms that just as blood relations are one's 
flesh and bone . . . so marriage creates a similar 
relation between man and wife. They become related to 
each other as brother and sister are. The laws of Lev 
18 and 20, and possibly Deut 24:1-4, illustrate the 
application of this kinship-of-spouses principle to the 
situation following divorce or the death of one of the 
parties. Since a woman becomes on marriage a sister to 
her husband's brothers, a daughter to her father-in-law, 
and so on, she cannot normally marry any of them should 
her first husband die or divorce her. . . . The kinships 
established by mauiage are therefore not terminated by 
death or divorce. 
In this "one-flesh" unity, the plurality of God is 
reflected in the structure of humanity. Westermann observes 
that ". . .1W3 does not stand in opposition to spirit or 
soul, like the Greek otig, but describes human existence as 
a whole under the aspect of corporeality."142 Marriage forms 
a familial bond that is as much "flesh and bone" as birth- 
141Gordon Wenham, 71. It is possible that the 
ancient reader would understand that this "one flesh" union 
between husband and wife was established through sexual 
intercourse. Two points in support may be observed. First, 
other uses of bashar reflect blood-relations (e.g., Gen. 
29:14; 2 Sam. 19:13-14[12-13]; Judg. 9:2) into which the 
individual was born. Second, the term bashar can signify 
"pubic region," "genitals" (Exod. 28:42; cf. Lev. 6:3[10]; 
16:4), and specifically the male (Lev. 15:2,3,7; Ezek. 
16:26; 23:20) and female (Lev. 15:19) sex organs. Cf. N. P. 
Bratsiotis, "103," TDOT 2:319. What can be safely said is 
that 1W ". . . is probably the most comprehensive, most 
important and most frequently used anthropological term for 
the external, fleshly aspect of man's nature, and when used 
in this sense it can be translated by the two man meanings 
of this word, 'flesh' or 'body,' depending on the context." 
(Ibid., 325) 
I2Claus Westermann, 233. 
185 
relationships.143 When Adam and Eve come together, the man 
is no longer alone but he is (with his wife) one]." flesh. 
Victor Hamilton comments: "What is being pinpointed is 
solidarity. Man by himself is not one flesh. A woman by 
herself is not one flesh. 145 Eduard Schweizer adds: 
The author finds in Gn. 2:24 not merely the command 
which underlies his exhortation to married couples 
but also the saving fact on which it is based, the 
christologically understood indicative the ethical 
imperative can only follow. . . . in the case of 
Christ as Head of the Church we do not merely have a 
superordination which may be explained by the order 
of creation of by custom but also a relation in 
which all, life comes to the body from the Head 
f1140 
As people are brought to faith by the Gospel, they 
are brought into Christ Jesus. They become a unity, one new 
creation, the Body of Christ which draws its life from its 
Head. Nourished and fed by her bridegroom, the bride 
becomes "one flesh" with him. Every individual marriage 
within this henosis reflects it, just as every relation 
between woman and man reflects the relation of the Body of 
143This may be illustrated by the fact that sexual 
relations between people closely related by marriage as 
forbidden as are those between people closely related by 
birth (within prohibited degrees of affinity as well as 
consanguinity). For example, Lev. 18:14 prohibits relations 
between a man and his uncle's wife and 18:16 and 18 forbid 
sexual contact with one's sister-in-law. 
wInx, a word which can encompass a plurality in its 
unity, as noted above. 
MVictor Hamiltion, Genesis 1-17 (Grand Rapids: 
Eerdmans, 1990), 181. 
146Eduard Schweizer, "ava," TDNT 7:1079-80. 
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Christ to its Head. Marriage appropriately serves as a 
model for the relationship of believers to the Savior.147  
Mystery 
Following the quotation Paul writes to WYT4p1OV 
TOOT° pEya tatty. The question may be asked whether Paul 
wanted to designate the relationship between Christ and the 
Church by pucrrAp;ov or whether he intended the reader to 
understand that marriage itself was (a) imatiptov.118 
Andreas Kostenberger writes: 
pvcrniptov consistently denotes a divine truth which was 
once hidden but has now been revealed. Ephesians 
contains the largest number of references to pvcrripov 
in the NT. This term occurs throughout the letter (1:9; 
147George W. Knight III, "Husbands and Wives as 
Analogues of Christ and the Church, Ephesians 5:21-33 and 
Colossians 3:18-19," Recovering Biblical Manhood and 
Womanhood, 175-76, suggests that marriage was "designed by 
God from the beginning to be a picture or parable of the 
relationship between Christ and the church. Back when God 
was planning what marriage would be like, He planned it for 
this great purpose: it would give a beautiful earthly 
picture of the relationship that would someday come about 
between Christ and His church." (Emphasis original) His 
point would be strengthened if this were more explicitly 
revealed in Scripture. As it is, he builds his case on the 
single word, "mystery," too slim a foundation for such an 
ornate edifice. 
148The term occurs under the domain of "know," in the 
subdomain of "not able to know, secret." Cf. Louw & Nida, 
Lexicon, 28.77 (1:344). It may be defined as "the content 
of that which has not been known before but which has been 
revealed to an in-group or restricted constituency. . . ." 
(Ibid.) It is not that those who know the iructlplov want to 
keep it secret nor that certain tests must be passed before 
that knowledge may be communicated; rather the puotliptov is 
to be proclaimed to all nations (Matthew 28:18-20). The 
English word "mystery" conveys something else, "a secret 
which people have tried to uncover but which they have 
failed to understand." (Ibid.) 
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3:3,4,9; 5:32; 6:19) and consistently refers to God's 
eschatological purpose in Christ. It is usually related 
to aspects of ecclesiology."' 
For Paul, "the term 1moT4ptov is firmly connected 
with the kerygma of Christ."150 The cross is the definition 
of the guatIptov of God (the message of the cross in 1 Cor. 
1:18-31 is referenced in 1 Cor. 2:1 as the "mystery of 
God"). The term imatiptov has, in the Pauline corpus and 
particularly in Ephesians, a variety of meanings. Yet each 
usage has in common this cross of Christ. For Paul, the 
cross is at the center of pvatAptov.151 Such a puarliptov has 
to be revealed to be seen and understood. GUnther Bornkamm 
explains the relationship between pboxiiptov and revelation. 
The mystery is not itself revelation; it is the 
object of revelation. This belongs constitutively 
to the term. It is not as though the mystery were a 
presupposition of revelation which is set aside when 
this takes place. Rather, revelation discloses the 
mystery as such. Hence the mystery of God does not 
disclose itself. At the appointed time it is in 
free grace declared by God Himself to those who are 
149Andreas Kostenberger, "The Mystery of Christ and 
the Church: Head and Body, 'One Flesh'," Trinity Journal 12 
(1991): 82-83. 
15
°Giinther Bornkamm, "uvaTAptov," TDNT 4:819. 
151In 1:9 the "mystery of his [God's] will" appears 
in a discussion of predestination of believers in Christ and 
him crucified. In 3:3 and 4 the "mystery" is the content of 
the Gospel, personally revealed to Paul by Jesus. He 
explicitly defines this mystery in 3:6, that Gentiles are 
included in the cross of Christ as are Jews. In 6:19 
(taking the genitive roi eipnyeXtou as an epexegetical 
genitive), Paul asks for prayers on his behalf so that he 
may boldly make known "the mystery, which is the Gospel." 
Cf. also Raymond E. Brown, The Semitic Background of the 
Term 'Mystery' in the New Testament (Philadelphia: Fortress 
Press), 1968. 
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selected and blessed by Him. Hence puoTApiovjs 
mostly used with terms for revelation . . . .1" 
Paul can refer to the text of Gen. 2:24 as a 
pucirdiptov because the relationship of husband and wife in 
Genesis 2 pre-figures something of the relationship of 
Christ and the church. 153 
 Andreas Kostenberger writes: "The 
pvatlipiov is the ground for the restored relationship 
between husband and wife, much like it is the ground for the 
restored relationship between Jews and Gentiles (cf. Gal 
.
"15,1 3:28) Paul can treat marriage within the topic of 
salvation because for Him there is a fundamental and 
essential unity between creation and redemption.155 
2Genther Bornkamm, "pvcrtArnov," TDNT 4:820-21. He 
cites Rom. 16:25; Eph. 3:3; 1 Cor. 2:10; Eph. 3:5; Rom. 
16:26; Eph. 1:3; Col. 1:27 and others. 
153As Bornkamm writes: "Eph. 5:32 is valid because 
the eschatological mystery of Christ and the Church is 
mysteriously pre-figured in Gn. 2:24." He cites the 
application in 5:32b to support his argument that the 
uvatiliptov is not the institution of marriage but rather the 
text of Gen. 2:24. Gunther Bornkamm, "guatiptov," TDNT 
4:823. 
154Andreas Kostenberger, "Mystery," Trinity Journal 
12 (1991): 84. For a discussion of pwrifiplov in LXX and 
Qumran, cf. this article. He concludes: "Yet it is 
important to recognize that Paul's teaching on headship and 
submission is given in the larger framework of his theology 
of the breaking down of old barriers and the restoration of 
united relationships. In that sense, then, 'there is 
neither Jew nor Greek, neither male nor female' in God's new 
community. The marriage relationship shares in God's 
imattiplov as it is revealed through Paul: the 'heading up 
again' of all things under Christ." (94) 
155A 
 point made by James Voelz in a presentation 
entitled "A Theolgoical Forum on Women and the Office of 
Pastor." 
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Paul's Point 
Paul introduces his (unusual) conclusion drawn from 
Gen. 2:24 with the phrase ty4 St aro in verse 32b. The 
phrase prepares the reader for what follows156  and at the 
same time implies the existence of opposing 
interpretations.157 The use of this phrase in Matt. 5:22, 
28, 34, 39 and 44 indicate that the statement which follows 
differs from previous interpretations but reveals the 
underlying (and previously obscured) true intention of the 
text. Paul expresses his interpretation succinctly: Etc 
XI:pia-coy xai 0,08 txxlmatav, "with reference tong Christ 
and with reference to the church." 
156Lincoln observes that "the emphatic ty4 and the 
particle St in v 32b make clear that the writer is stressing 
that this particular interpretation of Gen 2:24 as a 
reference to the profound mystery of the union between 
Christ and the Church is his own. If, in fact, it also 
originated with him, then presumably he reached it through a 
typological exegesis, resting on a correspondence between 
creation (Gen 2:24) and redemption (Christ and the Church)." 
(382) 
157So noted by Bornkamm, "The interpretation introduced 
by ty4 St ltym is in express opposition to other 
interpretations which also find a imatilptov in the text but 
differ from Eph. in exposition." (G. Bornkamm, "Ruatiiptov," 
TDNT 4:823.) Lincoln says that "it is difficult to decide" 
whether Paul expresses a polemical tone here or not. (382.) 
158The second Etc is omitted by B, K, Irenaeus, 
Tertullian, Cyprian and Epiphanius of Constantia. Its 
omission is easily explained as a desire for a smoother 
text, removing the pleonastic Eic. 
159For the use of Eic to denote reference to a person 
or thing, cf. BAGD s.v. "Etc," 5. (230) which offers "for, 
to, with respect or reference to." This use appears in Luke 
14:35; 2 Tim. 4:11; 2 Cor. 9:8; Col. 1:12; Matt. 5:13; Rom. 
8:28 and elsewhere. 
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Paul then summarizes in verse 33: each is to love 
his wife just as he loves himselfn° and each wife should161  
fear her husband. On the definition of "fear," Lincoln 
writes: 
Many translators and interpreters attempt to make the 
writer less patriarchal and more palatable to modern 
readers by substituting "respect" for "fear" in the 
command to wives. . . . As in the earlier instructions, 
the wife's attitude to her husband is to be modeled on 
the Church's attitude to Christ. Her fear of her 
husband reflects the fear of all believers for Christ 
(cf. v 21). This fear certainly includes having 
respect, but is stronger than this, though not the fear 
of a slave. . . . In the case of human relations, as we 
noted with the notion of subordination also, fear 
involves observance of the appropriate authority 
structures, whether of citizens toward the state (cf. 
Rom 13:3,4,7), children to parents (Barn. 19.5; Did. 
4.9), slaves to masters (Eph 6:5; 1 Pet 2:18; Did. 
4.11) or
, 
as here, wives to husbands (cf. also 1 Pet 
3:2). 
The original relationship between man and woman, 
160Lincoln observes: "Neither the command to love 
one's neighbor as oneself nor the command to love one's wife 
as oneself involves a further command, namely, to love one's 
self. Therefore, neither anticipates modern psychological 
theories that people must first learn to accept themselves 
in order to be able to accept others. Both simply assume 
that love of self is present in all (cf. v 29) and then 
demand that this be transcended by a love that is directed 
to another in the same way." (384) 
161 Lincoln makes the point that Iva with the 
subjunctive is equivalent to the imperative. (384) BDF cite 
this use and passage under paragraph 389, noting that it is 
extremely old and common in Homer. It appears only twice in 
the New Testament, both Pauline and both without subject. 
162Andrew Lincoln, 384-85. Horst Balz, "OoPEo," TDNT 
9:215, writes that this is appropriate for the Christian who 
believes that "the day is at hand" and states, Horst Balz 
concludes: "What is at issue, then, is not respect in 
principle for the institutions or persons who wield power 
but obedience through perception of the relationships of 
power and order that God Himself has willed." 
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presented in Genesis 2, defines the relationship between 
husband and wife and serves for Paul as a model of the 
organization of men and women in the church. The plurality 
of male and female within the unity of mankind as the image 
of God may be most clearly understood in marriage, the 
original structure of men-women relationships. Paul reveals 
in Eph. 5:22-33 the reasoning behind 1 Cor. 11:3, regarding 
the first two of the three paired relationships: the head of 
every man is Christ and the head of woman is the man. Eph. 
5:22-33 also illuminates Paul's remarks in 1 Cor. 11:7, that 
man is the image and glory of God and the woman is the glory 
of man. The mutual analogy between marriage (the order of 
creation) and Christ with the church (the order of 
redemption) reveals that both "orders" are organized 
identically.163 
1631George W. Knight concludes: "But if this is so, 
then the order Paul is speaking of here (submission and 
love) is not accidental or temporary or culturally 
determined: it is part of the essence of marriage, part of 
God's original plan for a perfect, sinless, harmonious 
marriage. This is a powerful argument for the fact that 
Christlike, loving headship and church-like, willing 
submission are rooted in creation and in God's eternal 
purposes, not just in the passing trends of culture." (176; 
emphasis original) 
CHAPTER THREE 
1 CORINTHIANS 14:33-36 
At 1 Cor. 11:17 Paul shifts from the topic of 
women's conduct in worship to the subject of abuses at the 
celebration of the Lord's Supper in Corinth. He deals with 
these problems through verse 34 and in chapter twelve 
discusses various spiritual gifts. Paul emphasizes the 
unity of the church, using the metaphor of the body, which 
is united even though it is composed of many different 
members. In chapter thirteen he encourages his readers to 
love one another with the same love which they have 
received, resolving their conflicts and difficulties in that 
spirit. He addresses tongues and prophecy in chapter 
fourteen, establishing a priority of the two and setting 
forth some worship regulations. Paul writes in this section 
that the reason for his instructions lie in the nature of 
God: "for God is not a God of disorder but of peace." 
(14:33a)1 This serves as something of a "hinge verse," 
1The only textual variant to occur in 14:33a is the 
absence of the definite article 6 at eeoc in P46 F G. The 
entire unit, 6 0E6c, is missing in Ambrosiaster. As Murray 
J. Harris has shown, "in NT usage 6 eel; and Cleo; are often 
interchangeable." Jesus as God: The New Testament Use of 
Theos in Reference to Jesus (Grand Rapids: Baker, 1992), 37. 
Therefore, the intention of the author would be the same 
whether or not the definite article appears with BEGS. 
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summarizing the reason for his preceding instructions and 
laying a foundation for the application that follows. In 
these verses Paul returns to the topic addressed in 1 Cor. 
11:2-16 (i.e., women's conduct in worship services) but with 
a different concern. In 1 Cor. 11:2-16 the problem he faced 
was bare-headed women prophesying and praying. In 1 Cor. 
14:33b-36 he confronts women who participate in judging 
prophesies during the worship service. In both places Paul 
refers to the nature of God and the nature of mankind in his 
handling of the Corinthian practice. If mankind is created 
and organized in the image of God, and if God is a "God of 
order," then the distinction between men and women must be 
maintained in Christian worship. In Christ Jesus the 
community of believers are returned to the order God 
intended mankind to have. 
A God of Order 
The genitives &Kama-aria; and EipAvvic describe 
qualities of God,2 the former describing what He is not and 
the latter reflecting what He is. Paul's word order3  
2F. Blass, A. Debrunner, and Robert W. Funk, A Greek 
Grammar of the New Testament and Other Early Christian 
Literature (Chicago: University of Chicago Press, 1961) 
[hereafter BDF] §165 discuss the genitive of quality which 
"in many combinations [provides] an attributive which would 
ordinarily be provided by an adjective. . . . Hebrew usage 
is thus reflected, in that this construction compensates for 
the nearly non-existent adjective." (91) 
3The negative particle ov stands first; the genitive 
form of the feminine singular noun, axataataiac, occurs 
before the subject. 
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emphasizes what God is not, namely, a God who is pleased by 
chaos in worship and divisions among His people. He is not, 
in brief, a "God of disorder (axatacmatac)." The nominal 
&Karma-rola occurs only rarely in the New Testament.4 It may 
denote political turmoil (Luke 21:9) or personal unrest (2 
Cor. 6:5),6 but more often means a "disruption of the peace 
of the community either by disputes . . . or orgiastic 
impulses in the gatherings of the congregation. . . ." as in 
2 Cor. 12:20; here at 1 Cor. 14:33; and at James 3:16.6 It 
serves as the antonym of Eiplyq in 1 Cor. 14:33, a word 
informed by the Hebrew 01n1 , as Werner Foerster observes. 
In the NT the meaning of Etpfm is much the same 
as that of the Rabbinic 01M This may be seen 
first in its use in greetings and similar 
expressions, where it has the sense of well-being or 
salvation. . . . That it is not the Gk. sense which 
4Luke 21:9; 1 Cor. 14:33; 2 Cor. 6:5; 12:20 and Jas. 
3:16. In Luke the term is used in parallel with noAtpouc 
("wars") and denotes "revolutions, insurrections." In 2 
Cor. 6:5 it signifies "disturbances, riots," referring to 
civil disorders. Paul uses the term in 2 Cor. 12:20 in a 
"vice list" of terms which characterize a church in conflict 
and upheaval, indicating "disorder, unruliness." James uses 
it in 3:16 to describe the external consequences of jealousy 
and strife, namely axamotata and every worthless practice. 
James uses the adjectival form of the term in 1:8 and 3:8, 
the only two occurrences in the New Testament. Cf. Walter 
Bauer, William F. Arndt, F. Wilbur Gingrich, and Frederick 
W. Danker, A Greek-English Lexicon of the New Testament and 
Other Early Christian Literature (Chicago: University of 
Chicago Press, 1979), [hereafter BAWD] s.v. "aim-mutat:a," 
30. 
6Bath meanings also appear in secular literature as 
Albrect Oepke notes, "xaetatqui," Theological Dictionary of 
the New Testament, edited by Gerhard Kittel (Grand Rapids: 
Eerdmans, 1965), [hereafter TDNT] 3:446. 
6lbid. 
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predominates in the NT is particularly plain when we 
consider that the principal meaning is salvation in 
a deeper sense. We are also brought into the 
Rabbinic sphere by its frequent use for concord 
between men (Ac. 7:26; Gl. 5:22; Eph. 4:3; Jm. 3:18; 
cf. 1 Pt. 3:11). . . . In 1 C. 14:33 Paul opposes to 
the confusion caused by prophecy at Corinth the 
consideration: ["For God is not of disorder but of 
peace."] In contrast to 6watacrrata, 0,0%1 is the 
normal state of things. We need not think of this 
in narrowly ethical terms, but along the lines of 
the Rabbinic use of DIM But the fact that in this 
sense Etpivi is linked expressly and emphatically 
with God displays the connexion between the inwArd 
and the outward noticeable elsewhere in the NT. 
God is a God of peace, of unity and wholesomeness. His will 
for the churches of the Gospel is that they reflect this 
peace, effecting unity in doctrine and practice by 
correcting their errors in the public worship service (1 
Cor. 11:2-14:40). They are to restrict the exercise of 
glossolalia within the worship services and regulate those 
who bring forth prophecies, applying the principle that "God 
is not a God of disorder and confusion but a God of peace 
and unity."8 This summarizes his instructions on 
7Werner Foerster, "eiplivq," TDNT 2:411-12. He 
identifies three conceptuals in the New Testament for 
Eip01: peace as a feeling of peace and rest, peace as a 
state of reconciliation with God and peace as the salvation 
of the whole man in an ultimate eschatological sense. He 
states: "All three possibilities are present, but the last 
is the basis. This confirms the link with OT and Rabbinic 
usage." (Ibid., 2:412) 
8D. A. Carson believes that "the sentence can be 
salvaged only by understanding an additional phrase, such 
as: 'and this principle must be operative in your church, as 
in all the congregations of the saints.'" "'Silent in the 
Churches': On the Role of Women in 1 Corinthians 14:33b-35," 
Recovering Biblical Manhood & Womanhood, edited by John 
Piper and Wayne Gruden (Wheaton: Crossway Books, 1991), 
[hereafter Recovering Biblical Manhood & Womanhood] 140-41. 
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glossolalia and prophecy and provides the basis for his 
directions regarding women's activities in the worship 
service. Paul continues: 
As in all the churches of the saints, let the 
women (at yvvaie6)7 keep silent (alyetroorav)jn the 
churches; for I do not permit (tultpEnecat)" them 
to speak (lalEtvl, but let them submit (lonotaaaE8maav)," just as also the law says. And 
9In v. 34, D F G and the Majority text, along with 
Cyprian and possibly Ambrosiaster, read Upav after at 
TuvalEc at the beginning of the verse. This could denote 
"your wives" rather than the more general "women," 
potentially restricting the command to silence to married 
women. Two points may be made. Paul could still have in 
mind "your women," meaning the women who belong to the 
churches. Further, the textual support for inclusion is 
weak. All three major Uncials lack it (k A B) as well as T 
0243. 33. 81. 104. 365. 1175. 1241. 1739. 1881. 2464 and 
others, including the Old Latin. Bruce Metzger and the 
United Bible Societies committee consider it "probably a 
scribal addition, and preferred the shorted text, which is 
strongly supported. . . ." A Textual Commentary on the Greek 
New Testament (Stuttgart: United Bible Societies, 1971), 
[hereafter TCGNT] 566. 
10A second variant in v. 34 occurs at the word 
Ent -44116.ra'. The present passive is supported by A B (D F 
G) K 0243. 365. 630. 1175. 1241. 1739, and the Old Latin. 
However, envmtigurcal, a perfect passive form, is read by T 
and the Majority text as well as Epiphanius. The variant 
may be explained as a scribal effort to strengthen Paul's 
statement, expressing a practice which he has consistently 
urged for some time. 
"A third variant is read at imotaaaawav, third 
person plural active imperative, and supported by X A B 33. 
81. 365. (1175). 1241. 2464 and Epiphanius. The variant 
imotaaateal, a present middle infinitive, is read by (D F G) 
T 0243. the Majority text, the Old Latin and the Syriac. No 
distinction in meaning is intended, since the infinitive 
would also have an imperatival force. Cf. BDF §389, who note 
that "the imperatival infinitive is extremely old and is 
especially common in Homer. . . ." (196) They comment that 
this use of the infinitive seems to be preferred when no 
subject is explicitly stated, which is the case in the colon 
in which it appears in 1 Cor. 14:34. 
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if they want to learn (paEty)12 something 
(particular), at home let them ask their own 
husbands; for it is a shameful (thing) for a woman 
to speak (AaAEiv) in church. Or from you did the 
Word of God come, or among you only did it dwell? 
If someone thinks to be a prophet or spiritual, let 
him recognize what I write to you that of the Lord 
it is a command (lcuptou tatty ty-co)4);" and if 
someone is ignorant, he is ignorant (151/yoEitat).' 
A fourth variant in v. 34 occurs immediately after the 
third variant. Tot4 aySpamv, supported only by A, is 
added, giving the sense "let them [the women] submit to 
(their) husbands." The weak textual support and the logic 
behind the addition suggest it was a scribal addition. 
12A variant reading occurs in v. 35 at uaSety, an 
aorist active infinitive of payeavo, supported by P46 R2 B 
(D F G) 7 0243 and the Majority text. pay86vEty, a present 
active infinitive of payOtivo, is read by k* A 33. 81. 104. 
365. 1241. 2464. 2495. There is little difference in 
meaning, with a possible stress on the ongoing learning in 
the present infinitive. It may be noted that P46 and B with 
81 omit the verb Fatty at the end of v. 35. 
13A variant appears in v. 37 at the phrase xvpIou 
tatty ty-coAn. The three words are arranged 1-3-2 by k* and, 
perhaps, by 81. Only the first two appear in D (F G and 
Ambrosiaster. implou etaiy tytolat, reading the plural, is 
read by D2 the Majority text, the Old Latin, the Syriac 
and others. Metzger suggests this is "a copyist's 
assimilation to the previous 6.. (TCGNT, 566) A and 1739. 
(1881). substitute 19E06 for icupIou. Finally, the text as 
read by Eberhard Nestle, Erwin Nestle, and the editorial 
committee headed by Kurt Aland, Novum Testamentum Graece 
(Stuttgart: Deutsche Bibelstiftung, 1979, twenty-sixth 
edition), [hereafter N26] is supported by P46 R2 B 048. 
0243. 33. 1241. 1739* and Vulgate manuscripts. 
14The variant &ryoEite, an imperative, appears in 
place of the indicative ayyoEttat. Support for the 
imperative is impressive: P46 B K 81. 614. Syriac, 
Armenian and Ethiopic versions and others. It is internally 
easier to read as well. However, as Metzger notes, "several 
important representatives of the Alexandrian, the Western, 
and the Palestinian texts unite to support the indicative," 
listing R* A*[vid] D 33. 1738. Old Latin, Palestinian 
versions of the Syriac and the various Coptic versions as 
well as Origen. He continues, "The alteration between active 
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So then, my brothers, seek to prophesy and to speak, 
not forbidding tongues; and let all things decently 
(E6aripav06) and in order (Icara t8 v) be done. (1 
Cor. 14:33b-40) 
Verses 34-35 as an Interpolation 
Of the many textual questions which have arisen in 
this section, none bears more directly on Paul's intended 
message than the question of whether verses thirty-four and 
thirty-five are original or a later interpolation. Bruce 
Metzger writes: 
Several witnesses, chiefly Western, transpose 
verses 34-35 to follow ver. 40 (D F G 88* it[d.g] 
Ambrosiaster Sedulius Scotus) ; in codex Fuldensis 
they were inserted by Victor of Capua in the margin 
after ver. 33, without, however, removing them from 
their place farther down. Such scribal alterations 
represent attempts to find a more appropriate 
location in the cicintext for Paul's directive 
concerning women. 
No manuscript omits these verses entirely. What some 
commentators question is whether the varying placement of 
the verses indicates an interpolation.16 Gordon Fee argues 
and passive forms of the same verb accords with Paul's usage 
in 8.2-3, whereas the use of the imperative form may have 
been suggested by Re 22.11. In any case, the imperative 
gives a less forceful meaning. . . ." (TCGNT, 566) 
15Bruce Metzger, TCGNT, 565. The UBS committee 
assigned the majority reading a rating of {B}. It should be 
noted that no manuscripts omit these verses and that the 
transposition can readily be explained by a failure on the 
part of Western copyists to understand the intrinsic link 
between the statement "for He is not a God of disorder but 
of peace" and the directive to women's silence. 
16One such commentator is Gordon Fee, who states: 
"Although these two verses are found in all known 
manuscripts, either here or at the end of the chapter, the 
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that this section is an interpolation and on the matter of 
transcriptional probability, says: 
Bengel's first principle must rule: That form of the 
text is more likely the original which best explains 
the emergence of all the others. In this case there 
are three options: Either (1) Paul wrote these words 
at this place and they were deliberately transposed 
to a position after v. 40; or (2) the reverse of 
this, they were written originally after v. 40 and 
someone moved them forward to a position after v. 
33; or (3) they were not part of the original text, 
but were a very early marginal gloss that was 
subsequently placed in the text at two different 
places. Of these options, the third is easily the 
one that best fits Bengel's first principle. 
Fee's conclusion is not supported by the evidence, which may 
be presented on the basis of the manuscript evidence and on 
intrinsic probability. 
The manuscript evidence heavily favors inclusion at 
the traditional point, supported by both the Imperial 
Byzantine and Alexandrian text types. Those manuscripts 
which move verses 34-35 to a position after verse 40 
represent the so-called "Western" text-type,18 a type whose 
two text-critical criteria of transcriptional and intrinsic 
probability combine to cast considerable doubt on their 
authenticity." (The First Epistle to the Corinthians (Grand 
Rapids: Eerdmans, 1987), 699. 
17Gordon Fee, 699. 
18Fee makes the statement about the traditional 
location of vv. 34-35 that "most MSS (including P46ABICT 
0243 33 81 1739 Maj) include these verses here; they are 
found after v. 40 inDFG88*abdfgAmbrosiaster 
Sedulius-Scotus, thus the entire Western tradition." (699, 
n. 1) His statement leaves the reader with the impression 
that the so-called "Western tradition" carries considerable 
"weight" and balances the rest of the textual evidence. 
Therefore, Fee implies, Codex Bezae Cantabrigiensis (D) 
stands as the most reliable textual witness. 
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reliability has been seriously questioned by the Alands. 
They write in summary: 
Consequently the theory of a special "Western" 
type of the text is improbable from the outset, and 
even its most passionate proponents never refer to 
it as "Western" without using quotation marks. No 
important personality can be identified at any time 
or place in the early Western church who would have 
been capable of the singular theological achievement 
represented by the text of the Gospels and Acts in 
the ancestor of Codex Bezae Cantabrigiensis (D). 
The Western church in the early period may possibly, 
or even probably, have had a special local text, but 
its deviations from the "normal" text were no 
greater than elsewhere. The text found in Codex 
Bezae Cantabrigiensis (D) of the fifth century, 
however, represents (in its exemplar) the 
achievement of an outstanding early theologian of 
the third/ fourth century. In its day it attracted 
only a limited following; what the nineteenth/ An 
twentieth century has made of it is incredible.°  
The textual evidence which favors displacement of verses 34-
35 is therefore very weak. As Codex Bezae Cantabrigiensis 
does so often,20 a difficulty apparent to the editor or 
author of the exemplar is removed by altering the text. 
(The difficulty faced by that author or editor is the 
reconciliation of Paul's directives in vv. 34-35 and his 
remarks in 1 Cor. 11:2-16.) 
Of the three possible explanations offered by Fee on 
the basis of Bengel's principle, the second suggestion (that 
19Kurt Aland and Barbara Aland, The Text of the New 
Testament: An Introduction to the Critical Editions and to 
the Theory and Practice of Modern Textual Criticism (Grand 
Rapids: Eerdmans, 1989), 68-69. 
4The classic examples are the "Western non-
interpolations" in Luke and the "Western interpolations" in 
Acts; cf. Bruce Metzger, TCGNT, 191-93 and 259-72; Kurt 
Aland and Barbara Aland, 15, 33, 37, 236, 311. 
201 
vv. 34-35 were original at the point following v. 40) may be 
safely discarded. These two verses, therefore, were either 
original in the traditional position or an interpolation. 
Arguing against taking them as an interpolation, D. A. 
Carson observes that no manuscript omits these verses. He 
writes: 
If Fee's reconstruction of events is correct, 
the gloss must have been extraordinarily early to 
have managed to find its way into every manuscript. 
This because rather unlikely under the assumption 
that the gloss was inserted at the end of the first 
century, by which time this epistle had been 
circulating for four decades. It is hard to believe 
that none of the earliest copies had any influence 
on the second- and third-century textual traditions 
to which we have access. Most commentators are 
rightly reluctant, therefore, to postulate an 
original omission where no manuscript that has come 
down to us attests the omission. Moreover, most 
glosses of substantial size, like this one, seek to 
explain the text, or clarify the text, of elucidate 
the text (e.g. John 5:4; Acts 8:37; 1 John 5:7b-8); 
they do not introduce major problems of flow into 
the text. The difficulty is so great in this case 
that we are asked to believe in a glossator who is 
Biblically informed enough to worry about 
harmonization with 1 Timothy 2 but who is so thick 
he cannot see that he is introducing a clash between 
1 Corinthians 14 and 1 Corinthians 11. In short, 
unless there are overwhelming reasons for rejecting 
both of the other two options, this third choice 
should be dismissed as both weak and speculative. 
Bengel's first principle Is convincing; Fee's 
application of it is not. [emphasis original] 
Fee's second argument against the authenticity of verses 
34-35 is based on intrinsic probability.22 He believes the 
21D. A. Carson, "Silent in the Churches," in 
Recovering Biblical Manhood & Womanhood, 142. 
22He defines intrinsic probability as "what an 
author is most likely to have written." (701, n. 12) He 
admits it is a subjective criterion and says that it can 
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structure is improved by deleting verses 34-35, removing the 
contradiction with 1 Cor. 11:2-16. He also argues that the 
vocabulary that appears in verses 34-35 differs from Paul's 
normal usage. 
The argument based on structure depends, in Fee's 
analysis, on Paul moving from the end of his comments on 
glossolalia and prophecy in verse 33 to an ad hominem 
condemnation of those who claim to be "spiritual" but lead 
God's people astray (verses 36-38). Paul then concludes all 
of chapters 12-14 with 14:39-40. Fee overlooks the 
connection which verses 30-35 have with verse 29, a 
structure Wayne Grudem discusses: 
First, he gave a general statement: "Let two or 
three prophets speak, and let the others weigh what 
is said" (v 29). Then in vv 30-33a he gave 
additional instructions about the first half of v 29 
and then in vv 33b-35 he gave additional 
instructions about the second half of the verse. 
This structure for the passage is not clear at first 
glance because the comments in vv 30-33a grew quite 
long as Paul wrote. But the comments on v 29a are a 
unified whole, no part of which can be removed. So 
there was no earlier opportunity for,,,Paul to have 
introduced this section about women. 
Fee's second argument under "intrinsic probability" 
"seldom stand on its own." Only because he believes 
Bengel's principle demonstrates vv. 34-35 to be an 
interpolation does he argue on the basis of intrinsic 
probability. "The transcriptional question comes first, and 
has always been the primary reason for thinking it an 
interpolation." (Ibid.) 
23Wayne Grudem, "Prophecy--Yes, but Teaching--No; 
Paul's Consistent Advocacy of Women's Participation Without 
Governing Authority," Journal of the Evangelical Theological 
Society 30 (1987): 21-22 [hereafter, "Prophecy--Yes, but 
Teaching--No," JETS 30 (1987)]. 
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claims that the contradiction with 1 Cor. 11:2-16 would be 
removed by the omission of verses 34-35. It may first be 
observed that inclusion of verses 34-35 is the more 
difficult reading (as evidenced by the fact that the so-
called "Western" tradition developed a variant at this 
point), a criterion Fee does not discuss.24 If it can be 
shown that 1 Cor. 11:33-36 does not contradict 1 Cor. 11:2-
16, Fee's second argument vanishes. 
In his third argument in this category, Fee suggests 
the word usage in verses 34-35 varies from Paul's norm. 
This argument must be met on a verse by verse basis, 
examining each of the terms in its context. However, it may 
be said that two verses are a very small sample by which to 
measure whether a text is "Pauline" or not and it may also 
be said that "many passages that all concede are Pauline 
contain one or more hapax legomena (expressions that occur 
only once, whether one in the Pauline corpus, or once in the 
New Testament)."25 
24So noted by D. A. Carson, "Silent in the 
Churches," 143, who writes: "Clearly, on intrinsic ground 
inclusion of verses 34-35 after verse 33 is the lectio 
difficilior, the 'harder reading.' Methodologically, the 
only time the lectio difficilior should be overthrown by 
appealing to 'intrinsic probability' occurs when the 
external evidence is strongly against the lectio 
difficilior." 
2 5Ibid. A variation on the interpolation theory has 
been proposed by Robert Allison, "Let Women be Silent in the 
Churches (1 Cor. 14.33b-36): What did Paul Really Say, and 
What did it Mean?" Journal for the Study of the New 
Testament 32 (1988): 27-60. He believes that this section 
was from a different letter of Paul and was interpolated at 
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Structure 
Grudem has suggested that verses 33b-35 expand 
Paul's instruction in verse 29b, as verses 30-33a explain 
his directive in verse 29a.26 Following his suggestion, the 
structure of 1 Cor. 14:26-40, dealing with the orderly 
conduct of worship, may then be outlined: 
14:26-36, 
v. 26, 
Final instructions on orderly worship 
exercise each gift for the edification of all 
v. 27,  two or three speak in tongues & interpret 
v. 28,  if no interpreter, let him keep silent 
v. 29,  two or three prophets speak & are judged 
vv. 30-33a, the order in which the prophets are 
to speak 
vv. 33b-36, only men may judge the prophets 
14:37-38, Warning 
14:39-40, Summary27 
this point (48-49). He proposes that Paul originally 
intended vv. 34-35 to be taken as "ironic sarcasm" to 
confront those traditionalists who would keep women from 
full and egalitarian participation in church leadership. 
(51) He proposes that the "linguistic similarity with the 
immediately preceding section" led the unknown editor to 
make such a mistake. (48) That editor would have to have 
been incredibly incompetent as he made Paul say the opposite 
of what Paul intended to say. Even many of those who take 
an egalitarian position agree that the verses are authentic; 
cf. Craig S. Keener, Paul, Women & Wives: Marriage and 
Women's Ministry in the Letters of Paul (Peabody: 
Hendrickson, 1992), 74-75; also Mary Evans, Woman in the 
Bible (Greenwood: Attic Press, 1983), 95-96; finally, Walter 
L. Liefeld, "Women, Submission & Ministry in 1 Corinthians," 
chapter in Women, Authority & the Bible, edited by Alvera 
Mickelsen (Downers Grove: InterVarsity, 1986), 149. 
26Wayne Grudem, "Prophecy--Yes, but Teaching--No," 
21-22, as noted above. 
2 7This outline resembles D. A. Carson's outline: 
Order in public Worship (14:26-36) 
Tongues (14:27,28) 
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Grudem's proposal clarifies the context of Paul's 
instructions regarding women in verses 33b-36. Paul does 
not forbid women to pray or prophesy, having permitted them 
to do so in 1 Cor. 11:2-16. He does restrict them from 
judging prophecies which is an exercise of authority over 
the one who prophesied, whether man or woman. 
In 1 Cor. 14:29 Paul wrote: "But let two or three 
prophets speak (10,EiToaav) and the others (ot aAlot)28 let 
judge (Staxplvrmaav)." Paul refers judgment of the 
prophecies delivered in worship services to "the others" who 
make up the larger group. He does not intend to restrict 
judgment of the prophecies to other prophets, as though this 
constituted a particular "church within a church." He does 
instruct the Corinthians that authoritative evaluation of 
the prophecies (presumably including doctrinal content) 
Prophecy (14:29-33a) 
Restrictions on Women (14:33b-36) 
Warning (14:37-38) 
Summary (14:39-40) 
Concluding Reflections. 
D. A. Carson, Showing the Spirit: A Theological Exposition 
of 1 Corinthians 12-14 (Grand Rapids: Baker, 1987), 107. 
For a more detailed outline, following Grudem's suggestions, 
cf. James B. Hurley, Man and woman in Biblical Perspective 
(Grand Rapids: Zondervan, 1981), 188-89. He acknowledges 
his indebtedness to Grudem (188, n. 13; Grudem's work was 
not published at the time) and identifies two specific 
issues under the general topic of v. 26: speaking in tongues 
(14:27-28) and prophets (14:29-35). 
not talot is a substantivized adjective in the 
nominative plural. The term denotes aAloc denotes someone 
who is "different fr. the subject who is speaking or who is 
logically understood. . . ." BAGD s.v. "alloc," 1.a. (39) 
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should be done by the others in the worship service. Fee 
argues that had Paul intended to say that only other 
prophets should judge the prophecies, he would have written 
differently. Commenting on of allot, he states: 
This word basically means "others different from the 
subject." whereas it could mean "the rest," had 
Paul intended that idea the more correct term would 
have been oi loinot (cf. 9:5, of 1oinot an6oto1o1). 
to put that another way, the use of of loinol would 
almost certainly have meant "the rest of the same 
class," i.e., prophets. Paul's word could mean that 
but ordinarily does not, referring simply to 
"someone else" or, in the plural, "the others that 
make up the larger group." 
Paul addresses the entire church, evident especially in 1 
Cor. 14:12 where Paul encourages the entire community of 
faith to seek to use their spiritual gifts to build up the 
church. In 1 Cor. 14:24, he goes so far as to envision the 
situation where every member of that church would prophecy 
and his instructions in verse 31 reflect that possibility.30 
The only other use of the plural Aotnot in this section 
(11:2-14:40) is in 14:19 where it refers to the entire 
congregation (as it does here). By using oi loinot, Paul 
distinguishes between one class or group of church members 
and the membership at large. That one class or group are to 
29Gordon Fee, 694, n. 30. 
3 °Points made by Gordon Fee in support of his 
argument that the entire church, not just the prophets, are 
to judge prophecies. (694) It is precisely this position 
that requires Paul to add vv. 33b-36, restricting of Aoinot 
to men. 
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judge (51axptvt-coaav)3i those who share a prophecy. The 
rest of the congregation is to distinguish between the 
prophecies offered by the prophets, assessing32 them to see 
if they build up the church or not. Two points may be made 
regarding this "judging." First, it would entail an 
exercise of authority over those who prophesied. Second, it 
would require doctrinal evaluation of the prophecy. Paul 
began this sections (11:2-14:40) with a comment praising his 
readers for holding on the doctrines and practices he gave 
them (11:2). He then presented a theological statement 
drawn from Scripture (11:3) which he applied and explained. 
Elsewhere he points out that such edification is possible 
only when based on Christ Jesus and the teaching He has 
3161axptv4tmaav is a third person plural present 
active imperative form of 61axpivo. Paul uses Staxptvo only 
rarely, in Rom. 4:20; 14:23 (both in the middle voice with 
the sense of "make a distinction"); 1 Cor. 4:7; 6:5; 11:29, 
31; 14:29. In 1 Cor. 4:7 Paul asks rhetorically, "who are 
you (singular) to judge?" In 1 Cor. 6:5 he uses Staxpivo (and xptvw in v. 6) to refer to legal decisions (urging 
settlement of disputes among Christians within the church 
without going to secular courts). In 1 Cor. 11:29, 31, Paul 
uses the term 6taxptve in the context of instructions on the 
Lord's Supper, calling for his readers to "discern" the body 
and "examine" themselves. These are the only appearances of 
81axpive in the Pauline corpus. His use of the simple verb, 
1cl:4N/co, is much more common but occurs in 1 Cor. 11:2-14:40 
only at 11:13, 31, 32. 
32Friedrich Buschel, "xptvw," TDNT 3:946-47 
commenting on Staxptvo, defines the term as denoting "'to 
distinguish between persons' [which] gives the further sense 
'to judge between two. . . .'" The word may denote an 
assessment of a thing or a person (as in 1 Cor. 11:31). 
BAGD s.v. "61cmptve," note that it served as a legal 
technical term ("render a decision") in secular literature, 
citing Xenophon (fourth century B.C.) and Appianus (second 
century A.D.). 
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given to His church (Eph. 4:1-17). The parallel between the 
list of offices given to the church which is given in 1 Cor. 
12:28 and Eph. 4:11 demonstrates the connection in Paul's 
mind between the authoritative office of 6t86oica2oc and the 
activity described in 1 Cor. 14:29. Karl Rengstorf remarks: 
In 1 C. 12:28 f. the 81,86G/calm come after the 
ISTE6a-roAot and npopitrat in a list of those who 
discharge specific functions in the community; in 
Eph. 4:11 they come fourth [sic] in a similar list 
after the erm6aTolot, upoOtrat and EimyeAtatal, 
being classified with the notptvEc. . . . In Ac. 
13:1 they are mentioned together with the npootrat. 
It should be noted that the men mentioned in Ac. 
13:1 are all of Jewish origin, and are thus closely 
connected with the Law. Since the npoOtral and the 
61.86oicaloi are obviously not identical, and since 
the npoOtrat are "pneumatics" (1 C. 14:29 ff.), it 
is likely that the 6166axaXot are "non-pneumatics" 
who edify the congregation by means of their own 
clearer understanding." 
Prophets and teachers both serve to build up the church, but 
each in their own way. Paul had already given permission 
for women to prophecy if they did so with their heads 
covered, but he intends in these verses to bar them from 
judging prophecies. Gerhard Friedrich explains: 
Prophets and teachers (-4 II, 157, 30 ff.) are 
frequently mentioned as the most significant 
preachers of the Word in the community, Ac. 13:1; 1 
C. 12:28 f.; Eph. 4:11; R. 12:6 f. The prophets, 
too, mediate knowledge, so that one can learn from 
them, 1 C. 14:31; Rev. 2:20; cf. Did., 11:10 f. Yet 
prophecy is not the same as teaching. Whereas 
teachers expound Scripture, cherish the tradition 
about Jesus and explain the fundamentals of the 
catechism, the prophets, not bound by Scripture or 
tradition, speak to the congregation on the basis of 
revelations 853, 14 ff. 618aolcalta is 
instruction, Trpoprmta deals with specific 
”Karl Rengstorf, "81056axaloc," TDNT 2:157-58. 
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situations -4 848, 33 ff.; 855,4. The teacher 
considers the past, and gives direction for the 
present on the basis of what took place or what was 
said then. The gaze of the prophet is directed to 
the future, and he fixes the path of the community 
from the angle. The correctness of doctrine depends 
on agreement with Scripture and tradition. 
Paul comments on the orderly presentation of prophecies in 
verses 30-33 and summarizes with verse 33a. The principle 
which sums up his comments on the orderly presentation of 
prophecies also serves as his springboard for verses 33b-36. 
He needs to make those comments since his readers will take 
of Ulm, inclusively, an impression he does not want to give 
them. 
Failure to perceive the relation of verses 33b-36 to 
verse 29b has led to a number of efforts to explain the 
prohibition in 1 Cor. 14:33b-36 and the permission granted 
in 1 Cor. 11:2-16. Carson identifies seven explanations.35 
(1) 11:2-16 speaks to small house gatherings and 
14:33b-36 speaks to the church gathered together. There is 
no indication in the text, however, that Paul envisions a 
different setting for 1 Cor. 11:2-16 than what he has in 
mind in 1 Cor. 14:33b-36. The setting of both is the church 
assembly, the place where prophecy was spoken and judged. 
The whole issue of head coverings would have been moot were 
11:2-16 a private gathering. 
34Gerhard Friedrich, "npoOtrqc," 712NT 6:854. 
35These are listed and discussed by D. A. Carson, 
"Silent in the Churches," 145-53. The last is his own 
proposed solution. 
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(2) Paul contradicts himself. It seems highly 
unlikely that a man of Paul's abilities would contradict 
himself in such a short space of time. 
(3) Paul wants women to submit to the ecclesiastical 
order, not men. Yet why would Paul then omit mention of 
men, for are not men also subject to the ecclesiastical 
order?36 
(4) Paul is simply being chauvinist and compelling 
wives (only) to be silent in church with their husbands.37  
Dismissing Paul as a chauvinist avoids a serious engagement 
of the text.38 
(5) The problem (and thus the solution) are local 
and not to be applied to the rest of the church or to modern 
36Carson identifies this as the view of E. K&hler 
and Karl Barth. (Ibid., 489, n. 17.) 
37The view of Elisabeth S. Fiorenza. Carson 
comments: "Here we have Paul not only strapped into a 
bourgeois mentality but also guilty of the worst sort of 
religious jingoism: knowing what he says is preposterous and 
preparing for the backlash by appealing to the Lord's 
authority! I confess I cannot help entertaining the 
suspicion that Fiorenza's exegesis tells us more of her than 
it does of Paul." (Ibid., 146) For a more detailed critique 
of Fiorenza, cf. Winsome Munro, "Women, Text & the Canon," 
Biblical Theology Bulletin 18 (1988): 18-30. Mary Evans, 
Woman in the Bible, prefers this interpretation. She 
suggests that Paul forbids "wives taking part in the public 
discussion of prophecies made by their own husbands." (100) 
38The attitude towards Scripture which is reflected 
by many is expressed by Winsome Munro who writes: "Canon is 
a shared body of texts that preserves for a community its 
past with which it can still interact. Canon is a text we 
are to quarrel with, laugh with and at, as well as respond 
to with yea and amen." (30) If such is the case, it is 
surprising that Jesus never laughed at the Old Testament and 
Paul felt such authority inhered in the Scriptures. 
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times. J. Keir Howard, advocating a form of this view, 
writes: 
Such a situation was clearly a local problem and just as 
Paul can affirm that a prophet must be silent under 
certain circumstances, so he orders the Corinthian 
feminists to be silent without affecting their basic 
right of taking an audible part in congregational 
worship in an orderly fashion. As he does consistently 
throughout the Corinthians correspondence, Paul is once 
again insisting on propriety and order in the conduct of 
the gatherings of the local church. The translators of 
the Jerusalem Bible put the phrase neatly and capture 
the real purpose of the Pauline admonition in their 
rendering, the women 'must not raise their voices in 
meeting'. 
s
uch unseemly behaviour was a disgrace 
(aischron). 
The first objection is that Paul does not say that 
they should not raise their voices; he says they should be 
silent (averceoav).0 Further, if Paul warns against noisy 
women, why not mention noisy men? And why say it in such a 
way as to ban all women if only noisy women were meant?41 
(6) Paul is quoting his adversaries when he writes: 
"let the women keep silent."42 Munro offers three 
39J. Keir Howard, "Neither Male nor Female," 
Evangelical Quarterly 55 (1983): 38-39. Walter L. Liefeld 
takes this position and argues: "Paul is giving normative 
teaching. But the normative teaching is not women's 
silence, it is how God's people are to behave in the world 
of the first-century church and therefore in any other 
similar circumstance." "Women, Submission and Ministry in 1 
Corinthians," in Women, Authority & the Bible, 153. 
40Cf. Louw and Nida, Lexicon, 33.120 and 33.121 
(1:402). 
41These last two objections are Carson's, "Silent in 
the Churches," 147. 
42Proponents are listed by Carson, "Silent in the 
Churches," 489, n. 28. Included are Walter Kaiser, Gilbert 
Bilezikian and Jerome Murphy-O'Conner. 
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objections. 
First, there is nothing in the text to indicate that the 
disjunction is between the prescription to be silent and 
the view of the writer. . . . Next, if the word in 1 
Corinthians 14:33-35 are a quotation of what others were 
mistakenly saying, why would not the historical Paul 
have said so, as in 1 Corinthians 1:12, 15:12 and 2 
Corinthians 10:10, instead of obscuring his own point of 
view? Bur most damaging of all for this thesis is the 
fact that the passage closely resembles the thought 
patterns, style and use of vocabulary of the Pastoral 
epistles. . . .h 
(7) 11:2-16 and 14:33b-36 can be reconciled through 
an understanding of the word "prophecy" and its distinctive 
place in the Christian church in the first century.44 
Carson sketches this viewpoint: 
Paul has just been requiring that the church in Corinth 
carefully weigh prophecies presented to it. Women, of 
course, may participate in such prophesying; that was 
established in chapter 11. Paul's point here, however, 
is that they may not participate in the oral weighing of 
such prophecies. That is not permitted in any of the 
churches. In that connection, they are not allowed to 
speak—"as the law says." . . . Paul in this chapter has 
already appealed once to "the law" (cf. 14:28), by which 
he means the Old Testament Scriptures. By this clause, 
Paul is probably not referring to Genesis 3:15, as many 
suggest, but to the creation order in Genesis 2:20b-24, 
for it is to that Scripture that Paul explicitly turns 
on two other occasions when he discusses female roles (1 
Corinthians 11:8, 9; 2 Timothy 2:13). The passage from 
Genesis 2 does not enjoin silence, of course, but it 
does suggest that because man was made first and woman 
was made for man, some kind of pattern has been laid 
0Winsome Munro, 28. D. A. Carson, "Silent in the 
Churches," 147-51, discusses the cluster of interpretations 
that have this approach in common. He notes that a trend 
has developed in the last 15 years to see Paul quoting his 
opponents more and more, usually wherever the "commentator 
doesn't like what Paul is saying!" (148) 
44D. A. Carson advocates this view and lists M. E. 
Thrall and Wayne Grudem as others who do as well (Ibid., 
489-90, n. 42). 
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down regarding the roles the two play. Paul 
understands from the creation order that woman is to be 
subject to man-or at least that wife is to be subject to 
husband. In the context of the Corinthian weighing of 
prophecies, such submission could not be preserved if 
the wives participated; the first husband who uttered a 
prophecy would precipitate the problem. 
Craig s. Keener has recently proposed another 
interpretation. He believes the prohibition against women 
speaking arises from the slower pace that less-educated 
women might require for instruction." In his view, Paul 
forbids only irrelevent questions°  which women may ask. 
Keener concludes: 
Paul's point is that those who do not know the 
Bible very well should not set the pace for learning 
in the Christian congregation; they should instead 
receive private attention to catch them up to the 
basics of Christian instruction that the rest of the 
congregation already knows. In Corinth, the issue 
had come to a head with uneducated women 
interrupting the Scripture exposition with 
questions. Paul suggested a short-range and a long-
range solution to the problem in his instructions on 
how to bring order back to the Corinthians' church 
services. The short-range solution was that the 
women were to stop interrupting the service; the 
45 b' I id., 151-52. 
"Craig S. Keener, Paul, Women & Wives: Marriage and 
Women's Ministry in the Letters of Paul (Peabody: 
Hendrickson, 1992), 83, gives the reason for a lack of 
relevant questions by women: "Why would the women in the 
congregation have been more likely to have asked irrelevant 
questions than the men? Because, in general, they were less 
likely to be educated than men. Most Jewish women knew less 
of the law than most Jewish men, and most Greek women were 
less accustomed to public lectures than were their 
husbands." 
VHe writes: "Paul's words merely limit speech in 
public settings; Paul is opposing only the irrelevant 
questions some women have been asking during the teaching 
part of the church service." (85) (emphasis original) 
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long-range solution was that the% were to learn the 
knowledge they had been lacking." 
If Paul had wanted to make the point Keener 
suggests, he would certainly have commented on the pace of 
instructions, mentioned interruptions, and encouraged the 
women to speak up once they had "caught up" to the knowledge 
of the rest of the congregation. Paul's blanket directions 
would mean, if Keener's approach is correct, that all women 
in Corinth were ignorant. And how does "what the law says" 
(v. 34) relate to the pace of instruction? The strongest 
objection to this understanding is that if Paul had wanted 
to say this, he would have written differently. 
It may be noted that husband and wife relationships 
are not the specific focus of Paul's directions in 14:33b-36 
but that the husband-wife relationship (marriage) serves as 
the model for how men and women relate to one another, 
particularly in the Church and most particularly in public 
worship. Women may certainly pray and prophesy since 
neither of those activities involve leadership of the 
congregation or authoritative functioning at worship 
services.49 Paul then proceeds to make his application. 
0Craig S. Keener, 88. 
0On the subject of "prophecy," Carson writes: 
"Elsewhere I have argued at length that "prophecy" in the 
New Testament is an extraordinarily broad category, 
extending all the way from the product of the pagan Muse 
(Titus 1:12) to Old Testament canonical prophecy. In common 
church life, it was recognized to be Spirit-prompted 
utterance, but with no guarantee of divine authority in 
every detail, and therefore not only in need of evaluation 
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Verses 33b-34 
"So OW" in the churches of the saints let the 
women (ai yuvaixE0 be silent (allyemaav) in the churches; 
for it is not permitted (EniTpEnEtal) for them to speak 
(AaAEtv), but let them be submissive (6notacratewav), just 
also the law says." 
As in 1 Cor. 11:16, Paul does not want to base his 
argument on simple observation or mere uniformity of 
practice. The churches are together one church, as K. L. 
Schmidt observes: "The decisive point is the integration of 
the 'congregations' into the s congregation."51 Uniformity 
(1 Corinthians 14:29) but necessarily inferior in authority 
to the deposit of truth represented by the Apostle Paul 
(14:37-38). In certain respects, then, it is perfectly 
proper for Paul to elevate teaching above prophecy, 
especially if the teaching is considered part of the non-
negotiable apostolic deposit that serves in part as one of 
the touchstones enabling the congregation to weigh the 
prophecies that are granted to the church, and especially if 
the prophecies themselves, unlike that apostolic deposit, 
are subject to ecclesiastical appraisal." D. A. Carson, 
"Silent in the Churches," 153; cf. Carson, Showing the 
Spirit: A Theological Exposition of 1 Corinthians 12-14 
(Grand Rapids: Baker, 1987), 130-31. H. Wayne House applies 
this more broadly when he writes: "So then any public 
speaking other than a divine utterance would be in violation 
of Paul's prohibition in 1 Corinthians 14:33b-36." "The 
Speaking of Women and the Prohibition of the Law," 
Bibliotheca Sacra 145 (1988): 310. 
5060 may function "as a conjunction denoting 
comparison, as. This 'as' can have a 'so' expressly 
corresponding to it or not, as the case may be; further, 
both sides of the comparison can be expressed in complete 
clauses, or one or even both may be abbreviated." BAGD, 
s.v. "cc," II. (897) 
51K. L. Schmidt, "xcate," TDNT 3:506. Individual 
congregations stand with one another (as in 2 Cor. 11:8; 
12:13; Phil. 4:15) but their unity is more than mere 
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of practice, however, reflects a unity of doctrine (xal 6 
vopoc ayE1). Three points require the modern reader's 
attention: what Paul intends when he directs the women to be 
"silent" in worship assemblies (at yuvaiEc . . . areaway); 
what the short phrase &la imotaaateoaav signals; what he 
means by xa1 6 vollog AEyEI. 
Paul uses the verb atrarmaav in the singular in 1 
Cor. 14:30 (al,yece), instructing the one who is speaking to 
cease if a second person receives a prophecy during the 
discourse of the first speaker. He has used alyeam also in 
1 Cor. 11:28, directing those who speak in tongues to be 
silent in church if there is no interpreter available. They 
are to keep their glossolalia private." Aside from his use 
of the term in 1 Cor. 11:28, 30 and 34, (and an appearance 
in Rom. 16:25), avrete does not occur elsewhere in Paul's 
writings." Since the word normally means "to say nothing, 
juxtaposition, Schmidt points out. He cites the singular in 
reference to "all churches" at Rom. 16:23; 1 Cor. 14:23; and 
the plural at Rom. 16:4, 16; 1 Cor. 7:17; 14:33; 2 Cor. 
8:18; 11:28. The ease with which Paul moves from singular 
to plural and vice versa is evidenced by the "cleavage in 
textual readings at 1 C. 14:35." (Ibid.) 
UIt may be noted at this point that a parallel 
exists between this comment in 1 Cor. 11:28 and that of 1 
Cor. 11:35. The one who speaks in tongues is to keep his 
gift private if there is no interpreter and the women are to 
keep their discourse private, bringing questions to their 
own husbands at home. 
"Paul's use of avOto in Rom. 16:25 is in the 
perfect passive form, referring to the mystery of the Gospel 
which had been "kept silent" in past ages but is revealed 
now through Jesus Christ and Him crucified. Paul never uses 
the substantive, myl. 
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keep silent,"54 it is apparent that Paul does not intend 
total and absolute silence on the part of the three groups 
of people enjoined to silence in verses 28, 30, and 34. 
Those who would speak in tongues are forbidden to speak in 
tongues but could join in prayer, hymn singing, prophesying 
and so forth. Those directed to stop prophesying when 
another received a revelation are not prohibited from 
praying, interpreting tongues, singing and the like. So 
also with the directive to women in verse 34. They are 
instructed to be silent with reference to a particular type 
of activity, identified in verse 29 as the judging of 
prophecies. The women in the church must "keep silent" when 
prophecies are being judged, for they are "not permitted to 
speak." 
Paul writes as an apostle of Jesus Christ (1 Cor. 
1:1) and with that authority explains why the women should 
be quiet in the churches when prophecies are evaluated. God 
forbids them to do so.55 This is apparent from the use of 
the passive voice of EniipEno in 1 Cor. 14:34 and from its 
other two appearances in the Pauline corpus. In 1 Cor. 16:7 
Paul uses it with an active voice and 6 xOptog is explicitly 
PICf. BAGD s.v. "alyaw," 749. 
55He writes ot yap EnvuEntal, a third person 
singular present passive indicative form of tuvuEnta. As 
noted above, BDF §313, discussing passives with intransitive 
meanings, note that "Aram. generally uses the pass. for 
actions of a celestial being." When Paul writes "for it is 
not permitted," he intends the reader should understand that 
it is God who forbids it. 
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stated as the subject. There he expresses his desire to 
remain with the Corinthians for a time "if the Lord 
permits."56 His final use of trwrpEno occurs in 1 Tim. 2:12 
where he writes "I do not permit a woman to teach or have 
authority over a man. . • •1,57 Thus, Paul uses the verb in 
both the active and the passive voices with the same intent. 
Since he believes he is called by Christ Jesus to evangelize 
the Gentiles (cf. Rom. 1:1), the prohibition originates with 
the Lord. The women in Corinth are specifically forbidden 
"to speak" (ActlEtv) and are specifically instructed to be 
subordinate ( h110 imotaactaftaav)." Grudem defends this 
limited understanding of Paul's restriction: 
"For they are not permitted to speak, but should be 
subordinate." "But" represents alla, indicating a 
strong contrast between speaking and being 
subordinate. Thus the kind of speaking Paul has in 
mind is specifically speaking that involves 
insubordination. Not every type of speech would fit 
this description, but evaluating prophecies aloud 
certainly would. It would involve assuming the 
possession of superior authority in matters of 
56The form is twcptlyn, a third person singular 
aorist active subjunctive. 
57The form is first person singular present active 
indicative. Cf. chapter four of this study for an exegesis 
of this verse. 
58BDF §447.3; cf. Rom 10:16. It indicates a strong 
contrast with the preceding. 
" h T e form of the verb is third person plural 
present passive imperative. This word group occurs under 
the domains of "guide, discipline, follow" (where the idea 
of control is minimized) and "control, rule." It may be 
used to signal submission to the orders or directives of 
someone, to obey them (Louw and Nida, Lexicon, 36.18) or "to 
bring something under the firm control of someone" (37.14). 
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doctrinal or ethical instruction especially when it 
included criticism of the prophecy." 
Paul intends XalEtv to be taken as "to speak independently, 
of one's own authority." For the woman to take the lead 
(whether in marriage or in the church) is a reversal of 
God's design (Gen. 2:18-24) similar to the leadership 
displayed by Eve when she took the fruit from the tree of 
knowing good and evil, ate and gave some to her husband who, 
following her lead, ate also (Gen. 3:1-6). 
The word intoreme sums up the reason for the 
prohibition stated by Paul. She is to be submissive (to the 
man). Gerhard Delling points out that the relationship 
between husband and wife, the norm for the relationship 
between men and women in the church, reflects a structure 
and an order present also in parent-child relationships. He 
writes: 
Lk. 2:51 stresses that the growing Jesus 
subordinated Himself to His parents, cf. v 40 and 
8:21. Within His special mission the earthly Jesus 
adapts Himself to the earthly orders. As in the 
right relation of sons or daughters to parents, for 
which imoteermopat is not used elsewhere . . . so 
also in the commonly required subjection of wife to 
husband according to the biblical understanding 
(Col. 3:18; Eph. 5:22-24; 1 Pt. 3:1; Tt. 2:5) the 
issue is keeping a divinely will order, cf. 1 Cor. 
11:3; 14:34. . . . According to Paul this position 
of the wife should also be maintained in the church 
assemblies in the prevention of sef-wiled speaking 
(as distinct from 1 C. 11:5). . 
60Wayne Grudem, "Prophecy--Yes, but Teaching--No," 
JETS 30 (1987): 22. 
61Gerhard Delling, "iymotaa00,"TDRY 8:43. 
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As Paul prepares to draw the entire section of 11:2-14:40 to 
a close, he states "just as the law says" (x1384462 Kai. 6 
vollog ayet.). Fee believes the brevity of Paul's reference 
to the law creates a problem and argues: 
Real problems for Pauline authorship lie with 
the phrase, "even as the Law says." First, when 
Paul elsewhere appeals to "the Law," he always cites 
the text (e.g., 9:8; 14:21), usually to support a 
point he himself is making. Nowhere else does he 
appeal to the Law in this absolute way as binding on 
Christian behavior. More difficult yet
" 
 the fact 
that the Law does not say any such thing. 
Several points may be made in response. Paul uses 6 volio4 
infrequently in 1 Corinthians. It appears in 1 Cor. 9:8 to 
refer back to a list of comments he has made regarding the 
right of the evangelist to make a living preaching the 
Gospel. Although he then cites Deut. 24:4 in support (1 
Cor. 9:9), he seems to refer back to verses 1-7 when he asks 
in 1 Cor. 9:8, "Am I speaking about these things from a 
62xa8k is a comparative conjunction and 
subordinates the clause which follows it to the main clause. 
Cf. BDF §453. 
63Gordon Fee, 707. He cites a similar saying in 
Josephus, "The woman, says the Law, is in all things 
inferior to the man. Let her accordingly be submissive." 
Contra Apion 2.200-201. (707 and n. 35) Fee's citation of 
Josephus may sound harsher than it actually is. Josephus is 
explaining marriage laws (2.199) which forbids marriage of 
two men or two women, not to marry for money or acquire a 
wife deceitfully or violently (2.200). Rather, a man is to 
seek her in marriage from the one who has authority over her 
(the nearest kin), "for, saith the Scripture, 'A woman is 
inferior to her husband in all things.' Let her, therefore, 
be obedient to him; not so, that he should abuse her, but 
that she may acknowledge her duty to her husband; for God 
hath given the authority to the husband." 2.201; cited from 
The Works of Josephus: Complete and Unabridged, translated 
by William Whiston (Peabody, Mass.: Hendrickson, 1987), 806. 
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human point of view or does the law not also say these 
things (Kai 6 v6poc -mita o6 ayet)?" The law, of course, 
does not specifically say the things Paul says in verses 1-
7. The closest he can come is a verse which instructs 
Israel to let the ox feed from the produce it is grinding. 
That Paul looks backward in 9:1-7 rather than forward to the 
citation in verse 8 is supported by the fact that he 
introduces the citation in verse 8 with the formula, "for in 
the law of Moses it is written." In Paul's mind there is a 
distinction between what "the law says" and the citation, 
the former being much more broad than the citation itself." 
When Paul writes 6 volloc in 1 Cor. 14:34, he understands 
that Torah is the means by which God has made known this 
prohibition.65 Walter Gutbrod writes: 
Finally, the Law is also used by Paul as the place 
where he can find instructions for the concrete life of 
the community, i.e., in 616ax4. In 1 C. 9:8 f.; 14:21, 
34 the Law is expounded allegorically to provide the 
answers (or to support answers already given) to 
questions relating to the life of the community. It is 
worth noting in this connection that the proof from the 
Law is not adduced as the decisive argument, but as 
confirmation of  what is already known to be right on other grounds. 
Paul uses 6 v6poc figuratively, personifying it. Paul uses 
64The only other uses of 6 vopoc in 1 Corinthians 
occur in 1 Cor. 9:20 and 14:21; and 15:56. The term does 
not appear in 2 Corinthians. 
65Gerhard Kittel, "aye," TDNT 4:110 notes that 6 
v6poc can serve as a subject for the verb ay* (as in 1 Cor. 
9:8 and 14:34). He refers the reader to the Midrash on 
Exod. 23:7 and S.ifre Numbers, 115, on Num. 15:38 for the 
expression (n. 167). 
66Walter Gutbrod, "v6poc," TDNT 4:1077. 
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A ypaoil similarly in Gal. 3:8. There he writes that A 
TpagiA, knowing ahead of time that God would justify the 
Gentiles faith, pre-evangelized Abraham. Fee errs when he 
claims Paul does not evidence this use of 6 %/agog elsewhere 
(he misunderstands 1 Cor. 9:1-9 and fails to grasp Paul's 
intent when he personifies Torah, using both 6 vollog and A 
ypa0A). Fee also fails to understand the application Paul 
makes of Genesis 2, about which Carson comments: 
The passage from Genesis 2 does not enjoin silence, 
of course, but it does suggest that because man was 
made first and woman was made for man, some kind of 
pattern has been laid down regarding the roles the 
two play. Paul understands from this creation order 
that woman is to be subject to man. . . . 
As Paul had explained in 1 Cor. 11:2-16, the woman submits 
to the man because of identity, order and purpose. Paul 
does not need to repeat that at 1 Cor. 14. As he did in 
14:28 and 14:30, Paul writes succinctly and expects his 
readers to maintain the context of the section (11:2-14:40) 
throughout. Grudem explains, "the command to be silent just 
meant to be silent with respect to the particular kind of 
speech under discussion. . • •,,68 James Hurley summarizes: 
If we accept the conclusion that 1 Corinthians 
14:33b-35 refers to the evaluation of prophets, we 
must then go on to consider the actual instructions 
given by Paul about the matter. He did not see this 
as insignificant. All the churches of God, he said, 
were uniform in this practice (14:33b). Verse 34b 
provides his rationale: 'They (women) are not 
permitted to speak, but should be subordinate, even 
VD. A. Carson, "Silent in the Churches," 152. 
68Wayne Grudem, 23. 
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as the Law says.' The issue at hand is once again 
that of subordination. The speaking in view 
constituted some sort of exercise of authority and 
was therefore inconsistent with the subordinate or 
submissive role which Paul believed women should 
play in the assembled church body. It is hard to 
see how this could be applied to just any form of 
speech; it is not difficult to understand if the 
evaluating of the message of a prophet is in view. 
The participation of women in an activity which 
involved a judgment of male and female prophets 
within the context of ghe church is certainly an 
exercise of authority. 
Verse 35 
"But if they want to learn (pa8Etv Movaiv) 
something (TI), let them ask (tnEwiyarroaav) their own 
husbands (Tok tBiou av8pEO at home (tv oixv);" for it is 
a shame (ctaxpov) for a woman to speak (AaAtiv) in church 
(Ev tiadmat9)." 
Paul addresses a real situation.71 He does not 
forbid women to learn but recognizes that women will want to 
learn, and what they want to learn will vary. Whatever72  
0James B. Hurley, 191. 
MThe word order of the last colon is emphatic: "at 
home, their own husbands, let them ask." 
71He begins the protasis with El and the verb, 
Otlovatv, is in the indicative mood. This construction 
"denotes a simple conditional assumption with emphasis on 
the reality of the assumption (not of what is being 
assumed): the condition is considered 'a real case'." BDF 
§371; cf. also §372 (188-89). 
72Paul uses the enclitic TI, the neuter singular 
accusative indefinite pronoun (the nominative is identical 
in form). The specific subject of their inquiry is not 
relevant; whatever they want to learn, they are to learn at 
home from their husbands. Cf. also BDF §131. 
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they73 wantM to learn, they should ask their husbands at 
home. In verse 31 Paul had instructed the Corinthians about 
the order of presenting prophecies. He indicated that he 
gave these directives so that they may all learn 
(pavOemeatv)" and be encouraged. Paul wants them to learn 
appropriately, at home from their husbands." The phrase Ev 
(Axe begins the apodosis" and balances with Ev txxAmaig" 
"The subject is at TuvaixEg, explicitly mentioned 
at the beginning of v. 34. 
MThe verb 80.ovatv (a third person plural present 
indicative active form) frequently denotes the motive of 
desire. Paul uses it for this purpose also in Gal. 4:20; 2 
Cor. 12:20; 1 Cor. 14:5. Gottlob Schrenk comments: "this 
activity of wishing is strong in the NT. For an urgent, 
demanding 8EXElv which takes the form of a request, cf. Jn. 
9:27; 12:21; Mt. 5:42; 12:38; Mk. 6:22, 25 . . . 1 C. 
14:35." Gottlob Schrenk, "0E10," TDNT 3:45, n. 8. 
75Karl Rengstorf believes that 1 Cor. 14:31 reflects 
the "disciplinary nature of early Christian prophecy," and 
that 1 Cor. 14:35 belongs to this context. He argues that 
v. 35 may be more narrowly focused on moral questions but 
that in general, "prophecy serves the clear proclamation of 
the will of God, not the satisfaction of curiosity. The 
community needs it when it, or one of its members, needs 
guidance in a particular situation and does not find it in 
Scripture (cf. e.g., 1 Tm. 4:14)." Karl Rengstorf, 
"pavOetwo," TDNT 4:409. 
76Grudem points out that unmarried women would have 
had a man in the family to whom they could go: "Of course 
some women were unmarried and would not have had a 'husband' 
to ask. But there would have been other men within their 
family circles, or within the fellowship of the church, with 
whom they could discuss the content of the prophecies. 
Paul's general guideline is clear, even though he did not 
make pedantic qualifications to deal with every specific 
case." Wayne Grudem, "Prophecy--Yes, but Teaching--No," 
JETS 30 (1987): 22, n. 16. 
IIThe use of Ev with the dative case to signal 
location or place is very common in the New Testament. Cf. 
BALD, s.v. "tv," I.1.a. 
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at the end of the verse. They should "ask" (EnEporattociav)" 
their husbands. The only two appearances of the verb 
tuepoyam in the Pauline corpus is at Rom. 10:20 (a citation 
of Is. 65:1) and here.81 Its use in the Synoptics, 
especially Mark, shows that "sometimes it seems to suggest a 
more pressing question (Jn. 18:7).1182 The reader may wonder 
why Paul would restrict even a question asked by a women. 
Grudem responds: 
Suppose that some women in Corinth had wanted to evade 
the force of Paul's directive. The easy way to do this 
would be to say, "We'll do just as Paul says. We won't 
speak up and criticize prophecies. But surely no one 
would mind if we asked a few questions. We just want to 
learn more about what these prophets are saying." Then 
78It also recalls the end of v. 28 where Paul had 
instructed those who speak at tongues to be silent in the 
worship service and speak privately to himself and to God. 
79In the phrase tv txxlmaig the noun txxlmaig is 
anarthrous, due perhaps to Paul desire to balance with Ev 
(Axe. It is nevertheless definite, as Harris observes an 
anarthrous noun may be definite when used in familiar or 
stereotyped expressions, such as idiomatic prepositional 
phrases. Cf. Murray J. Harris, Jesus as God: The New 
Testament Use of Theos in Reference to Jesus (Grand Rapids: 
Baker, 1992), 304. Paul uses the phrase ev txxAtict9 with 
the definite article with the singular (1 Cor. 4:17; 6:4; 
12:28) and in the plural (1 Cor. 7:17; 14:33, 34) and, as in 
1 Cor. 14:35, in the singular without the definite article 
(1 Cor 11:18; 14:19, 28). 
ntimperatocrav is a third person plural present 
active imperative form of En40t6e. 
nPaul uses the simple verb 40-ate more frequently, 
at Phil. 4:3; 1 Thess. 4:1; 5:12; 2 Thess. 2:1. 
8 2Heinrich Greeven, "40-ace," TDNT 2:687. He adds 
that "it is used for judicial examination (Mk. 14:50 f. 
etc.), as also for investigation or counter-question (Mk. 
14:44; Ac. 23:34) A special use is for the request for a 
decision in the disputed issue." (Ibid.) 
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such questioning could be used as a platform for 
expressing in none too-veiled form the very criticisms 
Paul forbids. Paul anticipates this possible evasion 
and writes: "If there is anything they desire to know, 
let them ask their husbands at home. For it is shameful 
for a woman to speak [that is, question prophecies] in 
church." " 
Paul concludes the sentence with the statement that 
it is a "shame" (ataxp6v)84 for a woman to speak (authorita-
tively) in church." Bultmann discusses the word: 
From the root at ax- we also find ainp6v64 in the NT 
in the sense of "that which is disgraceful" in the 
judgment of men (1 C. 11:6; 14:35), especially as 
expressed in words (Eph. 5:12 . . .) or in relation to 
filthy lucre (Tt. 1:11).85 
It may be noted that Paul's concern is not so much the 
judgment of men but the judgment of God, who created men and 
women. The rhetorical question which follows (verse 36) 
asks the readers to recall their unity in the faith, 
doctrine and practice, which the Gospel effected. 
Verse 36 
"Or from you did the Word of God (6 A6yo4 T06 8E06) 
originate (EtAl0Ev), or for you alone did it arrive 
(xcalvT9oev)?" 
The Corinthians have been conducting worship 
services according to their own ideas of what was 
appropriate and what was not. They had permitted a number 
83Wayne Grudem, 22. 
84Paul is the only New Testament writer to use 
ataxp64 (1 Cor. 11:6; 14:35; Eph. 5:12; Tit. 1:11). 
85Rudolf Bultmann, "ctiox6ve," TDNT 1:190. 
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of activities which the rest of the church of Jesus Christ 
did not allow and had actually abused the Lord's Supper to 
the point that some had grown sick and others had died (1 
Cor. 11:30). Paul asks in verse 36, perhaps 
sarcastically, " whether they really believe what their 
actions indicate: that they are the source and norm of 
theology and practice, the source of the Word of God and the 
exclusive purpose for its being. 
The disjunctive particle 487 and the masculine 
plural adjective luivouc have been discussed by some 
commentators who would take verse 36 in the sense of "What! 
did the word of God proceed from you (males), or are you the 
only ones it has reached?"" In this approach, Paul argues 
for full female participation in the Corinthian worship 
services. He cites his opponents' in verses 33b-35 and 
then, by means of the disjunctive particle at the beginning 
of verse 36, states his shock at their prohibition of women 
speaking authoritatively in the services." If this view is 
86Robert W. Allison, "Let Women be Silent in the 
Churches (1 Cor. 14.33b-36): What did Paul Really Say, and 
what did it Mean?" Journal for the Study of the New 
Testament 32 (1988): 27-60 argues that v. 36 is a "classic 
example of Paul's ironic sarcasm." (51) 
87The disjunctive particle 4 occurs twice in this 
verse. Paul uses this construction in an interrogative 
sentence also in Rom. 4:9-10; 1 Cor. 1:13 (P46) 14:36; and 2 
Cor. 3:1. 
88This translation is offered by Robert Allison, 51. 
89Paul may be quoting from the letter sent by the 
Corinthians or, as Allison suggests (47-48), a later editor 
inappropriately placed these verses in 1 Corinthians 14 
because of linguistic similarities to the section on 
228 
adopted, then the "law" (viipoc) must refer to Jewish 
tradition rather than Torah. Carson lists four arguments 
against this line of interpretation. He first notes that 
the fact "only" appears in masculine form is irrelevent. 
The masculine form is the form used when referring to people 
who are a mixed group of men and women or when their sexual 
identity doesn't matter." He then points out that verses 
34-35 do not form a quotation of Paul's opponents since 
certain characteristics are present which are lacking here. 
That Paul does quote from the Corinthians' letter no 
one disputes. But the instances that are almost 
universally recognized as quotations (e.g., 6:12 
7:1b; 8:1b) enjoy certain common characteristics: 
(i) they are short (e.g., "Everything is permissible 
for me," 6:12); (ii) they are usually followed by 
sustained qualification . . . (iii) Paul's response 
is unambiguous, even sharp. The first two criteria 
utterly fail if we assume verses 34-35 are a 
quotation from the letter sent by the Corinthians.91 
Carson also proposes that Paul never refers to Jewish 
traditions when he uses the word vouoc.92 He then discusses 
prophecy and glossolalia. As noted above, such a hypothesis 
has no textual support whatsoever and requires the existence 
of an editor of tremendous incompetence. It further 
requires the rejection of 1 Cor. 11:2-16 (as Allison does, 
53, n.2) and 1 Tim. 2:11-15 and a much different 
understanding of Eph. 5:22-33 than is natural. 
90D. A. Carson, "Silent in the Churches," 148. Both 
Hebrew and Greek (as well as English) can refer to men and 
women with a masculine noun or pronoun, as is obvious from 
Gen. 1:26-28 in the Masoretic Text, the Septuagint, and 
English translations. 
HIbid. 
92"Moreover, although Paul uses the word law in 
several ways, he never uses it to refer to Jewish tradition, 
and the full expression found here, "the law says," occurs 
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the disjunctive particle. 
(d) Although it is true that the first word in 
verse 36 is probably a disjunctive particle, 
nevertheless the proffered explanation does not 
follow. . . . In other words, Paul allegedly cites 
the Corinthian view that women must be silent, and 
then replies with some exasperation, "What! Did the 
word of God originate with you?" He thereby 
dismisses the content of verses 34-35. 
It is also apparent that the problem with the Corinthians 
was not that they were too rigidly following Mosaic law or 
Jewish traditions, but that they were moving in a radical, 
"spiritualizing" direction which ran contrary to both 
Scripture and tradition (e.g., sexual conduct in 1 
Corinthians 5, lawsuits in the next chapter, marriage in the 
following chapter, and so on). The nature of the error at 
Corinth, evidenced in the rest of the letter, makes it 
highly unlikely that verses 34-35 represent the position of 
Paul's opponents. 
only twice elsewhere in Paul (Romans 3:19; 1 Corinthians 
9:8), both with reference to the Mosaic law, and the former, 
judging by the wealth of quotations that immediately precede 
it, to the Scriptures, to what we would refer to as the Old 
Testament." (Ibid.; emphasis original) 
93Ibid., 149. He adds: "To quote in full, Thayer 
[in his Lexicon] says that the disjunctive may appear 
"before a sentence contrary to the one just preceding, to 
indicate that if one be denied or refuted the other must 
stands. . . . In other words, Thayer does not say that the 
disjunctive particle in question is here used to contradict 
the preceding clause, and thus dismiss it, but that it is 
used to introduce a "sentence contrary to the one just 
preceding," not in order to dismiss the preceding, but in 
order "to indicate that if one be denied or refuted the 
other must stand." To put the matter another way, he is 
saying that the construction is a form of logical argument 
that is used to reinforce the preceding clause." (Emphasis 
orignal) 
230 
The phrase 6 1,6yo4 to 8E06 appears frequently in 
Paul's writings." The content of this Word of God, as 
expressed by the missionary preaching of Peter and Paul, "is 
simply Jesus Christ . . . The Word of God is the Word about 
Jesus. . . . For [Paul] the 16yoc (Toe 8E06 or impiou) is 
the message proclaimed by him and accepted by his 
churches."" If the Word of God originated (E40.8Ev)" with 
them, they are free to change it and conduct their worship 
services as it pleases them. If it did not originate from 
them but from God (as is evident in the phrase itself, 6 
16yog to 8E00," then they are to submit" to it. If 6 
94Rom. 9:6; 1 Cor. 14:36; 2 Cor. 2:17; 4:2; Col. 
1:25; 1 Thess. 2:13 [twice]; 1 Tim. 4:5; 2 Tim. 2:9; and 
Tit. 2:5. The nouns appear with and without the definite 
article in the verses. 
%Gerhard Kittel, "Atyo," TDNT 4:116. He adds, 
"That is to say, it is simply the message about Christ. The 
usage is already fixed in Th." (Ibid.) 
96The term E4AA8Ev aorist active indicative form of 
Wpxopat. Although very frequent in the Gospels, Paul uses 
it only rarely (Rom. 10:18; 1 Cor. 5:10; 14:36; 2 Cor. 2:13; 
6:17; 8:17; Phil. 4:15; and 1 Thess. 1:8). Johannes 
Schneider, "t4tpxopm," TDNT 2:678-79, points out that 
Ettpxopat can denote "to issue from" and appears in the 
Septuagint in a figurative sense of fruit "coming out" of 
the earth or of what man "produces." 
9 7It is possible to take the genitive case in 6 
/6yo; Toe 8Eoe as a genitive of origin and relationship. 
(BDF §162) 
MSubmission to God's will and His order has 
occurred several times within a few verses. The spirits of 
the prophets are to submit (enoTemaeTat) to the prophets in 
1 Cor. 14:32 and wives are to be submissive (enoTaaata8wav), a model for women's behavior in worship 
services. 
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A6yo4 To6 0Eo6 did not originate with them, neither was it 
proclaimed only for them (Etc 1500," nor was it to benefit 
(xatipmpev) only them.1" 
Paul uses the word xatavtdo sparingly. In 1 Cor. 
10:11 he uses it as he describes the purpose of certain Old 
Testament events, which occurred for the benefit of the New 
Testament people, "for whom the end of the ages has arrived 
at its goal (xativtgxEv)." It Eph. 4:13 it appears to refer 
to the goal for which the several gifts of 4:11 were given 
to the church, to build up the body of Christ "until we all 
should reach the goal (xatawalopEv) [which is] the oneness 
of the faith and the knowledge of the Son of God. . . ." 
Paul's only other application of xatavT60 is in Phil. 3:11 
where Paul expresses the hope that he might reach the goal 
(xatavrAcre) of the Resurrection. It is apparent, then, that 
Paul asks his readers in 1 Cor. 14:36 whether they are the 
origin and the goal of the Gospel. He implies his readers 
are guilty of arrogance and self-will, replacing God's will 
99The preposition Etc with the accusative case 
indicates the purpose or direction of preaching. (BDF 
§206.4) 
100The term xatawrao assumes the goal is set and the 
end determined, and normally denotes "the meeting of this 
set goal and prescribed conclusion." Otto Michel, 
"xatavv50," TDNT 3:623. The word appears nine times in 
Acts, usually to signal the end of a journey (16:1; 18:19, 
24; 20:15; 21:7; 25:13; 27:12; 28:13). The only departure 
from this use in Acts occurs at 26:7 where it means the 
"goal ordained or set for a man" (Ibid.). The only other 
author to use this term in the New Testament is Paul (1 Cor. 
11:11; 14:36; Eph. 4:13; Phil. 3:11). 
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with their own, disregarding both what God has said and what 
the church universally practices. Otto Michel explains: 
God establishes the goal by His Word and act, and He 
does not do things without end of purpose. In faith 
man embraces God's Word, fixing his hope on the goal 
set thereby. . . . In a surprising way visible only 
to faith the end of the old aeon and the dawn of the 
new has come upon the community (KoalwrqxEv). From 
eternity. From eternity there thus comes to the 
community a divine action which carries within it a 
purpose and meaning for men (Icatawcav). . . . There 
are older churches than Corinth, and others which 
live by the Word of God independently of it. Hence 
the church has a duty to listen to the 9rd of its 
brothers and to test its own knowledge. 
Having concluded his final specific instruction, 
Paul summarizes in verses 37-40 before moving on to a new 
subject in 15:1 (marked by the phrase yveptCco 6t ipiv, 
/260.0ot). He writes 
If someone considers (himself) to be a prophet or 
spiritual, let him recognize what I am niting to 
you that it is a command from the Lord."4 But if 
someone is ignorant, he is ignorant. So then, [my] 
brothers, seek to prophesy and to speak,1" stop 
Matto Michel, "Tcatavtile," TDNT 3:624-25. Fee adds: 
"'Are you the only ones to whom it has come,' he asks 
further, 'so that you can carry on in your own 
individualistic way, as if there were no other believers in 
the world?' This is biting rhetoric, which flows directly 
from the (probably immediately) preceding clause, 'as in all 
the churches of the saints.' Who do they think they are 
anyway?" (710) The connection with v. 33 is obvious, as is 
the connection with v. 40. However, the tenor of vv. 29-33 
is positive, which makes Paul's "biting rhetoric" difficult 
to understand if vv. 34-35 are omitted. 
102" 
'From the Lord" translates the genitive impiou, 
understood here as a genitive of origin and relationship. 
Cf. BDF §162. 
103Both of the substantivized infinitives (which 
occur here with a preposition) are anaphoric, referring back 
to prophesying and speaking in verses 26-36. (BDF §399.1) 
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forbidding tongues;104 and let all things be well 
ordered (Eiamovoc) and according to (God's) plan 
(Karel retglv). 
Carson comments 
Paul's chief aim in these verses is not to lay out an 
exhaustive list of necessary ingredients in corporate 
worship, but to insist that the unleashed power of the 
Holy Spirit characteristic of this new age must be 
exercised in a framework of order, intelligibility, 
appropriateness, seemliness, dignity, peagm. For that 
is the nature of the God whom we worship. 
With a final, comprehensive directive to do all 
things in a seemly and respectable way (Ebovuutive4),106  in 
according with God's design (Karel Tativ),107 Paul concludes 
104J. W. Wenham notes that "pq with the Present 
Imperative generally denotes a command to cease to do an 
action already begun, in accordance with the principle that 
the Present tense denotes action in progress." J. W. 
Wenham, The Elements of New Testament Greek (Cambridge: 
Cambridge University Press, 1965), 165. (Emphasis original) 
)51). A. Carson, Showing the Spirit: A Theolgocial 
Exposition of 1 Corinthians 12-14, 136. 
106Paul uses Eiionpoveg only three times: Rom. 13:13; 
1 Cor. 14:40; and 1 Thess. 4:12 (the only appearances of 
this adverb in the New Testament). In all three cases Paul 
is in the process of summing up one section as he prepares 
to move to another and exhorts his readers to a new way of 
life in Christ, characterized by Ellaralovec, conforming 
conduct to faith. 
/7The prepositional phrase Kota Tecgtv recalls the 
6m-cam:Ely of 1 Cor. 11:32 and 35. This is the only time 
Telltc occurs in 1 Corinthians. The term means "fixed 
succession or order; good order; position, post." BAGD s.v. 
"Ta4t4," 803. The only other time Paul uses T6414 is in 
Col. 2:5, where rgic is specifically described as the "good 
order of your faith in Christ" and linked with orEptopa 
("firmness, steadfastness," a Biblical hapax). Both Tattc 
and atEpEepa are arthrous in Col. 2:5. The only occurrences 
of Tigic outside Paul's writings are once in Luke (1:8), 
referring to the rotation of priestly service at the temple, 
and five times in Hebrews (5:6, 10; 6:20; 7:11, 17), all of 
which refer to the "order" of Melchizedek. 
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his remarks on the worship services at Corinth (11:2-14:40) 
and moves to a discussion of the Resurrection. In 11:2-16 
he argued that women should cover their heads when they pray 
or prophesy and in 14:33-36 he limited the right to judge 
prophecies to men. The theological basis for both passages 
is established in 1 Cor. 11:3. That set of relationships, 
based on the image of God and marriage, also serve as the 
basis for Paul's instructions to Timothy in 1 Timothy 2. 
CHAPTER FOUR 
1 TIMOTHY 2:11-15 
Introduction 
Paul (1 Tim. 1:1)1 writes to Timothy (1 Tim. 1:2), a 
young man (1 Tim. 4:12) who travelled with Paul on his 
second and third missionary journeys.2 Paul writes to him 
in Ephesus (1 Tim. 1:3) about certain false teachers) As 
1Craig S. Keener writes: "It should be noted in 
passing that the authorship of 1 Timothy is frequently 
debated in scholarly circles, and even more frequently 
simply assumed not to be Pauline. It is nearly impossible 
to be trained in biblical scholarship these days and not be 
forced to deal with this position, and my own training is no 
exception, although I stand among the minority of scholars 
who claim that 1 Timothy is Pauline." Paul, Women & Wives: 
Marriage and Women's Ministry in the Letters of Paul 
(Peabody: Hendrickson, 1992), 101. He concludes that "the 
issue of authorship is not ultimately critical." (Ibid.) 
2Acts 16:1; 17:14, 15; 18:5; 19:22; 20:4. He is 
mentioned by Paul in Rom. 16:21; 1 Cor. 4:17; 16:10; 2 Cor. 
1:1, 19; Phil. 1:1; 2:19; Col. 1:1; 1 Thess. 1:1; 3:2, 6; 2 
Thess. 1:1; 1 Tim. 1:2, 18; 6:20; 2 Tim. 1:2; and Philemon 
1. The author of Hebrews mentions him as well (Heb. 13:23). 
3lndications of the nature of this false teaching 
appear in 1 Tim. 1:4 where "myths and genealogies" are 
mentioned and 1 Tim. 6:20, where their doctrine is 
summarized as "so-called knowledge." George W. Knight III, 
The Pastoral Epistles: A Commentary on the Greek Text 
(Grand Rapids: Eerdmans, 1992), 27, comments on the use of 
yv0a16 in that passage: "But it is precarious to make too 
much of Paul's one use of yvaolc in the PE [Pastoral 
Epistles] since he has used it so widely and frequently 
before (some 22x) where Gnosticism is not in view and has 
also from time to time warned against a false view of the 
significance of "knowledge" in earlier contexts (cf., e.g., 
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he reminds Timothy about the importance of sound doctrine (1 
Tim. 4: 13, 16) and holy conduct (1 Tim. 3:15), Paul also 
instructs him (and through him, the church in Ephesus) about 
worship services (1 Tim. 2:1-15) and ecclesiastical order (1 
Tim. 3:1-16). Douglas Moo summarizes what may be deduced 
about the false teachers. 
1. The false teachers sowed dissension and were 
preoccupied with trivialities (1 Timothy 1:4-6; 6:4-
5; cf. 2 Tim. 2:14, 16-17, 23-24; Titus 1:10; 3:9-
11). 
2. The false teachers stressed asceticism as a 
means of spirituality. They taught abstinence from 
certain foods, from marriage, and probably sex 
generally (1 Timothy 4:1-3). In keeping with these 
ascetic tendencies, they may also have stressed 
physical training as a means of spirituality (4:8). 
3. The false teachers had persuaded many women 
to follow them in their doctrines (1 Timothy 5:15; 2 
Timothy 3:6-7). 
4. The false teachers were encouraging women to 
discard what we might call traditional female roles 
in favor of a more egalitarian Approach to the role 
relationships of men and women. 
1 Cor. 8:1, 2). Furthermore, the context of 'myths and 
genealogies" in the PE suggests not gnostic aeons but 
matters relating to Jewish speculations and given an 
erroneous religious significance. . . ." 
4Douglas Moo, "What Does It Mean Not to Teach or 
Have Authority Over Men? 1 Timothy 2:11-15," Recovering 
Biblical Manhood and Womanhood: A Response to Evangelical 
Feminism, edited by John Piper and Wayne Grudem (Wheaton: 
Crossway Books, 1991), 181. In support of his fourth point, 
he admits "this is not stated explicitly as a plank in the 
false teachers' platform anywhere in the pastoral epistles." 
He offers four points in support. First, advice to 
abstain from marriage seems likely to be part of a negative 
view towards women. Second, Paul advises young widows to 
marry (1 Tim. 5:15). This may have been necessary because 
of false teaching to the contrary. Third, the error in 
Ephesus resembles the error in Corinth. Moo says "in both 
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Paul begins his second chapter with an admonition 
for Christians to pray for all those in authority so that 
people may live tranquil and quiet lives (2:1-3). This is 
pleasing to God because it facilitates the spread of the 
Gospel, the Good News that God wants all men (61;00=114, 
both men and women, v. 4) to be saved and to come to a 
knowledge of the truth. Paul then offers a short credal 
formula (verses 5-7), for which he was appointed (by God) a 
herald and apostle, a teacher of the Gentiles "in faith and 
truth (EN? ntaTEt xal all0e19).u5  Having laid that 
foundation, he proceeds to give worship directions. 
Verse Eight 
"Therefore, I want (potAopal) the men (Tot4 liv6pa4) 
to pray (npaGixEcOat) in every place, lifting holy hands 
situations, the problem arose from within the church, 
involved the denial of a future, physical resurrection in 
favor of a present, 'spiritual' resurrection (see 2 Timothy 
2:18; 1 Corinthians 15, coupled with 4:8), and led to 
incorrect attitudes toward marriage and sex (1 Corinthians 
7; 1 Timothy 4:3), toward food (1 Corinthians 8:1-13; 1 
Timothy 4:3, although the specific issues are a bit 
different), and, most importantly, to a tendency on the part 
of the women to disregard their appropriate roles, 
especially vis-a-vis their husbands (see 1 Corinthians 11:2-
18; 14:33b-36; 1 Timothy 2:9-15; 5:13-14; Titus 2:3-5)." 
(Ibid.) 
5The prepositional phase Ev niotet xal a110Et9 may 
be taken as a hendiadys, describing one idea with two words. 
Cf. F. Blass, A. Debrunner and Robert W. Funk, A Greek 
Grammar of the New Testament and Other Early Christian 
Literature (Chicago: University of Chicago Press, 1961), 
[hereafter BDF] §442.16. If this is Paul's intent, he is 
claiming in 1 Tim. 2:7 to be an authorized messenger for the 
"true faith" which he is to teach to the Gentiles. 
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without wrath or dissension (61Aoytopo6)6." Up to verse 8, 
Paul had used aveparrog three times in chapter two (and all 
in the plural),7 referring to "all those in positions of 
prominence (1nEpoxfi),"8 that God wants to save "all men," 
and describing Jesus as the one mediator between "God and 
men." It is apparent that by avespeno4, as used in the 
plural in 1 Timothy 2, Paul intends the reader to understand 
"people," both adult males and adult females (as well as 
children). By shifting to avtip9 in verse 8, Paul indicates 
a change in the focus of his comments. He begins to address 
adult males specifically (the same term occurs in v. 12 with 
6A variant reading occurs at this point. The plural 
Stlorop0v is read by k2 F G H 33. 81. 104. and others, in 
place of the genitive singular accusative masculine noun 
61,Aorouo6, supported by V* A D Y the Majority text and the 
Latin. External support and internal probability (6pyfic is 
also singular) favor the singular Stlorcuoi, but the 
meaning would be the same whichever reading was adopted. 
7Neither avepoprog nor aviip appear in chapter one. 
8A term which occurs only here and in 1 Cor. 2:1, 
describing "superiority" of speech. Cf. Walter Bauer, 
William F. Arndt, F. Wilbur Gingrich and Frederick W. 
Danker, A Greek-English Lexicon of the new Testament and 
Other Early Christian Literature (Chicago: University of 
Chicago Press, 1979), [hereafter BAGD] s.v. "OnEpori," 841. 
9Johannes P. Louw and Eugene A. Nida, Greek-English 
Lexicon of the New Testament Based on Semantic Domains (New 
York: United Bible Societies, 1988), [hereafter Louw and 
Nida, Lexicon] 9.24 translate In* as "an adult male person 
of marriageable age. . . ." (1:107) They add that "it is 
possible that Eiveponog differs somewhat from tiviip in 
connotation, since &ye/m=6 would perhaps be somewhat more 
generic in implications." (Ibid., n. 6) When Paul intends 
for the reader to understand "husband" by avAly, he marks the 
text (as in 1 Tim. 3:2, 12; 5:9, the only other uses of aviip 
in 1 Timothy; cf. also Tit. 1:6 and especially 2:5). 
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the same meaning).10 
Paul writes "I want (Po6lopat)" at the beginning of 
this paragraph. He uses the verb infrequently but his use 
reveals that he means more than "I would like, I prefer." 
In 1 Cor. 12:11 he uses it to refer to the "decision" of the 
Holy Spirit regarding the distribution of spiritual gifts. 
In 2 Cor. 1:15, 17, Paul uses the term to describe his 
"plans" to visit the Corinthians and quickly defends the 
serious intent behind making those plans.li 
 Almost half of 
the uses of 3o6Aopat in Paul's letters are in 1 Timothy and 
Titus,12 demonstrating his earnest desire for a particular 
conduct in 1 Tim. 2:8; 5:14; and Tit. 3:8. When Paul uses 
this term, he uses it as an apostle of Jesus Christ. 
Gottlob Schrenk notes that "three times potlopal is used in 
the Past. with reference to ordering by apostolic authority."13 
10George W. Knight III comments: "Men are specified 
here because it is their particular responsibility to lead 
the church and its worship service (cf. v. 12; 3:2, 5; 4:11-
16; 5:17). Paul thus gives specific instructions to men 
here just as he will give specific instructions to women in 
the verses that follow (vv. 9ff.)." (128) 
11Re asks his Corinthian readers where he makes his 
plans "lightly" (n0047, a Biblical hapax) or whether he 
plans (PoGIopat) "according to the flesh" (um& atipica) in 2 
Cor. 1:17. 
1 2Besides the citations in 1 and 2 Corinthians, 
potiAopal occurs in Phil. 1:12 and Philemon 13. Thus, of 
nine uses, four are in the Pastorals (1 Tim. 2:8; 5:14; 5:9; 
Tit. 3:8). 
13Gottlob Schrenk, "Po6Aopai," Theological 
Dictionary of the New Testament, edited by Gerhard Kittel 
(Grand Rapids: Eerdmans, 1964), [hereafter TDNT] 1:632. He 
adds that this is always with the accusative and infinitive 
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Verse eight functions as a "hinge verse," connecting 
Paul's comments in 2:1-7 (by means of the any) with what 
follows (by supplying the verb necessary to verse 9) .14 As 
Paul had directed the men in verse 8, so now he instructs 
the women in verse 9. 
Verses Nine and Ten 
"Similarly, women [also]i5 in appropriate (Koopi9)16 
that this use of porAopat is particularly close to its use 
in the Septuagint and is close to the use of Josephus, "when 
the reference is to the disposition of the royal will or the 
lawgiver." (Ibid., n. 54) 
14Such "hinge verses" occur also at Eph. 5:21 and 1 
Cor. 14:33. 
15The conjunction Kai is enclosed in brackets in the 
26th edition of Novum Testamentum Graece, edited by Eberhard 
Nestle, Erwin Nestle, and the committee headed by Kurt Aland 
(Stuttgart: Deutsche Bibelstiftung, 1979), [hereafter N26] 
and the fourth edition of The Greek New Testament 
(Stuttgart: Deutsche Bibelgesellschaft, 1993) distributed by 
the United Bible Societies (hereafter, OBSGNT [4th]). Two 
variant readings appear at this point. The conjunction is 
omitted entirely by k* A H P 33. 81. 1175 and some of the 
versions. A second variant, Kai T66 (adding the accusative 
feminine plural definite article), is supported by D2 V and 
the Majority text. Kai is read by R2 D* F G 6. 365. 1739 
and the Vulgate. The addition of Kai may be easier to 
explain than the omission because Paul adds ical after 6ativoc 
at Rom. 8:26; 1 Cor. 11:25; 1 Tim. 5:25. However, he uses 
(boikroc without ical at 1 Tim. 3:8, 11; Tit. 2:3, 6. The 
meaning would not be affected either way. 
1 61coautoc appears only here and at 1 Tim. 3:2 in the 
New Testament. Hermann Sasse, "Icooplog," TDNT 3:895, 
identifies it as denoting "an essential part of the Gk. 
ideal, namely, the element of the ordered, the controlled, 
the measured, or the balanced. . . ." It is, he points out, 
"not specifically Christian" but a virtue also recognized in 
non-Christian society. (Ibid., 896) 
A variant reading occurs at this point, substituting 
icoopicsK for icoapi9 and supported by R2 D* F G H 33. 365. 
1739. 1881, a reading which Sasse categories as "secondary." 
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clothing (xataato14)" with modesty (ai6o6018 and good 
judgment (ao0poolivilc)" to adorn (xoopEtv) themselves, not 
in braided (hair) (E/Cypaatv) or gold or pearls or very 
expensive (no)uTEAEI) clothing (ipattap0), but that which is 
fitting (nptnEt) for women professing (tuaTTEA1o11vac) godly 
religion (13EoaCplav), through good works (SI' tpyov 
ayaBlim)." 
It is possible that Paul wants the reader to 
understand both the finite verb PotIopat and the infinitive 
npaEftEaBat to carry forward. This would then mean that 
Paul is instructing women to adorn themselves modestly only 
(Ibid.) xoopiv is read by It* A D2 Y and the Majority text 
with some versions. 
"The term xaTaaToX4 denotes "appropriate, ordered 
conduct." Karl Rengstorf, "Ka-mato/A," TDNT 7:595. It can 
denote "clothing" as well because "the further sense of 
'clothes, clothing' derives from the fact that decorum finds 
a fist visible expression in clothing." (Ibid.) This word 
occurs only here in the New Testament. In favor of 
understanding xataatolii as a referent for "clothing" is the 
appearance of xataaToA4 at Is. 61:3, where those who mourn 
in Zion are given a xataatolAv 6641K (this is the only place 
in the Septuagint where xataato14 occurs). 
18Rudolf Bultmann, "a1 64c," TDNT 1:171, notes that 
"in the NT ai84c occurs for certain only in 1 Tm. 2:9 
. . . • " In the context of 1 Tim. 2:9, Paul describes a 
clothing which does not bring shame upon the woman but is 
"modest, appropriate." 
19The term atoOpoativil appears in the New Testament 
only act Acts 26:25; 1 Tim. 2:9, 15. In Acts 26:25, Paul 
defends the soundness of his witness to Festus by claiming 
what he has said is "true and makes sense" 01110Elac xai 
asOpoativric). The adverbial form appears in Tit. 2:12, a New 
Testament hapax. There Paul encourages Titus instructing 
Christians to deny the ungodly and the worldly passions and 
live "reasonably" (am0p6vog) and 6ixaion and E6aEp8c. 
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when praying publicly in the worship service. Against this 
interpretation three points may be made. The first is 
logical, noting that it would seem strange for Paul to teach 
women to dress modestly while praying but implying that 
immodest dress would be acceptable if she were not praying. 
The offense is in the appearance of the women in verse 9, 
not the deportment. The second point against carrying both 
the finite and the infinitive verbs into verse 9 from verse 
8 is the syntax. The infinitive TrpoEkea8at in verse 8 
depends on the verb 3o0Aopat and is balanced in verse 9 with 
the infinitive xoopEtv, also dependent on the verb PoW.opat. 
The structure of these three verses may be represented as 
follows: 
V. 8 — Main verb + infinitive + participial phrase 
V. 9 — (Main verb) + infinitive (xoopEtv) 
V. 10 + finite verb (uptuet) + participial phrase 
The third point against reading the activity of 
prayer into verse 9 is the marker kratitoc, a comparative 
adverb. George Knight comments on Paul's use of this term. 
But it must be noted in this regard that the 
similarity that (battoc speaks of in the PE [Pastoral 
Epistles] in relation to groups of people (here and 
3:8, 11; Tit. 2:3, 6; cf. also Rom. 8:26 and its 
context) is that the groups in view are to be "like" 
those mentioned before in having certain 
qualifications, though not necessarily the same 
qualifications and activities. In each case the 
emphasis is„.on "similarity" rather than 
"sameness." 
20George W. Knight III, 132. 
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There is a parallel statement in 1 Peter 3:1-5 and a 
different view in the Testament of Reuben. The author of 
the Testament reveals an entirely negative view of women. 
For women are evil, my children, and by reason 
of their lacking authority or power over man, they 
scheme treacherously how they might entice him to 
themselves by means of their looks. . . . They 
contrive in their hearts against men, they by 
decking themselves out they lead men's minds astray, 
by a look they implant their poison, and finally in 
the act itself they take them captive. For a woman 
is not able to coerce a man overtly, but by a 
harlot's manner she accomplishes her villainy. 
Accordingly, my children, flee from sexual 
promiscuity, and order your wives and your daughters 
not to adorn their heads and the appearances so as 
to deceive men's sound minds. 
The author's attitude towards women contrasts sharply with 
Paul (e.g., Gal. 3:27-28; 1 Cor. 11:2-16) but there is in 
evidence in both (and in Peter) a sensitivity to what a 
woman communicates when she adorns herself with expensive 
jewelry and clothing.n 
21Testament of Reuben 5:1-5a, cited from the 
translation done by H. C. Kee and included in the anthology 
edited by James H. Charlesworth, The Old Testament 
Pseudepigrapha (New York: Doubleday & Co., Inc., 1983), 2 
vols., 1:784. Kee dates the Testament of the Twelve 
Patriarchs to the second century B.C. 
22That such attitudes prevailed in Greek society as 
well as Jewish circles may be demonstrated by Plutarch's 
essay, Advice to a Bride and Groom, cited by Timothy J. 
Harris, "Why did Paul Mention Eve's Deception? A Critique 
of P. W [sic] Barnett's Interpretation of 1 Timothy 2," The 
Evangelical Quarterly 62 (1990): 338, which reads (in part) 
"It is not gold or precious stones or scarlet that makes her 
such [i.e., a woman adorned], but whatever betokens dignity, 
good behaviour, and modesty (26) . . . and most women, if 
You take from them gold-embroidered shoes, bracelets, 
anklets, purple, and pearls, stay indoors. . . . Not only 
the arm of the virtuous woman, but her speech as well, ought 
to be not for the public . . . For a woman ought to do her 
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The references to these costly trappings have led 
some to limit Paul's instruction to wealthy women only. 
Alan Padgett, for example, argues that verses 9-10 concern 
wealthy women who could afford fine clothing, gold and 
pearls. What Paul says in verses 11-15 would then be 
limited to those wealthy ladies, not applicable to the 
church at large. He also argues: 
What is more, as rich women they would likely have 
churches meet in their homes. Such women would 
naturally aspire to leadership in the churches at 
Ephesus and thus they would need training in the 
Christian faith and the interpretation of Scripture. 
False teachers were the tutors they chose, in part 
because these false teachings were attractive to them 
(cf. II Tim. 4:3), in part because the false teachers 
saw themsAlves as career professionals who had to have 
students." 
Padgett reconstructs a great deal from very little textual 
information and fails to support his conclusion (including 
his assertion that the false teachers were "career 
professionals" who "had to have students"). He then moves 
to restrict Paul's admonition to those wealthy women who are 
to submit to orthodox trainers (not their husbands) and 
learn "in peace" (so taking iauxt9). If this is what Paul 
intended the reader to understand in these verses, he did 
not say it very well.24 
 
talking through her husband . . . (30-32)." 
23Alan Padgett, "Wealthy Women at Ephesus: I Timothy 
2:8-15 in Social Context," Interpretation 41 (1987): 23. 
24That a similar exhortation appears in 1 Pet. 3:1-5 
indicates a wider audience than merely wealthy women. It 
was not that wealthy women were directed to dress 
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Women (not just wives) are to dress modestly, in 
accord with their profession of faith.25 Of course, wealthy 
women would have more with which to adorn themselves, but 
the principle would apply to all women. Whether a woman 
would wear one gold ring or many, one strand of pearls or 
several, she would be well-advised to focus her energies on 
living out her faith. Knight summarizes: 
The ultimate adornment with which Christian women 
should be concerned is good works. 10.16 contrasts 
good works with immodest attire. And since the 
preceding immodest practices are themselves already 
contrasted with modest apparel, we have a three-
layered contrast (modest, immodest, good works). 
Therefore W.A6 makes the ultimate emphasis fall on 
good works (cf. again 1 Pet. 3:1 ff., especially v. 
4). Paul is advocating not just modesty in dress, 
but also that more 4me and energy be spent on 
spiritual adornment." 
appropriately in these two passages, nor that wealthy women 
were called upon to be quiet; but that women were instructed 
to turn away from the decorations of the world (Paul may 
indicate a negative connotation with the two uses of xoapo-
words in 2:9) to doing good works, living out their faith. 
A consequence of this was silence in the worship services. 
2 5eraig S. Keener adds: "Some women today may feel 
that it was unfair for Paul to pick on extravagantly 
dressed, well-to-do women but not on men; but Paul no doubt 
did so because they were the ones normally addressed by this 
particular issue in this congregation and more generally in 
antiquity. This does not mean, however, that Paul would not 
have addressed the same counsel to the men had they been 
creating a similar disturbance (difficult as this would have 
been in that culture). . . . After all, 1 Timothy 2:8 tells 
only men to avoid wrath and disputing when they pray, but 
Paul hardly wanted women to pray in wrath and disputing!" 
(107) 
26George W. Knight III, 136. He adds: "What emerges 
is a statement of principle about women's dress (v. 9a), and 
application to the current situation in hyperbolic form (v. 
9b), and a refocus of the argument to an ultimate and more 
important concern for good deeds (v. 10): principle, 
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It is helpful to observe, before examining verses 
11-15, that there is nothing in verses 8-10 which would 
limit Paul's directives to wealthy women alone” or to women 
in Ephesus alone28 or women deceived by false teachers. 
Paul does not mention false teachers or false doctrine in 1 
Timothy 2. When he does mention women in the context of 
false teaching (2 Tim. 3:6-7), he limits the reference by 
writing yvvatrOpla, a diminutive plural form of yuvij. 
Knight remarks: 
Those whom the false teachers seek to capture 
are designated with yvvalwapa, a diminutive of yvvij 
(and a NT hapax used with similar significance in 
extrabiblical literature [see BAGD]), literally 
"little women," which is used here with a negative 
connotation. It is the immaturity and thus the 
weakness of these "childish women" that make them 
susceptible to the false teachers. Paul does not 
use the term to derogate women but to describe a 
situation involving particular women. That he uses 
a diminutive form shows that he is not intending to 
describe women in general.°  
The women of 2 Tim. 3:6-7 allow false teachers to lead them 
astray because they are overwhelmed by their sins. This is 
application, reorientation." (Ibid., 138) 
nWhen Paul addresses the wealthy directly, he marks 
the text, as at 1 Tim. 6:17 where he addresses TOtc 
nAovatotc Ev TO vuv aiavt. 
UPaul Barnett, "Wives and Women's Ministry (1 
Timothy 2:11-15," Evangelical Review of Theology 15 (1991): 
324, writes, "It was by no means a narrow or local context 
since it appears in the writings of both Peter and Paul's. 
In Paul's case the paraenesis occurs as part of a 
generalized passage about the conduct of prayer within the 
churches." 
29George W. Knight III, 433. 
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a far different picture than 1 Tim. 2:8-15, where the 
context is public worship services and all women are in 
view. The view that Paul speaks only to female heretics who 
advocate a particular heresy30 is not indicated in the text 
of 1 Tim. 2:8-15 whatsoever. 
It may also be noted that while Paul's instructions 
apply specifically to worship services throughout this 
section, his directives have application in the daily life 
of the Christian as well. Knight writes: 
Therefore, Paul's instructions to women, like the 
preceding instructions to men, are related to the 
3 °This approach is favored by Richard and Catherine 
Clark Kroeger, "May women teach? heresy in the pastoral 
epistles," Reformed Journal 30 (1980): 14-18. They write: 
"2 Timothy 3:6-7 and 1 Timothy 5:11-15 indicate that women 
were involved in the errors which plagued the church at 
Ephesus, and both references seem to imply that wanton 
behavior was part of the problem with the female apostates. 
Is the prohibition [of 1 Tim. 2:12] directed against all 
Christian women everywhere teaching anything, or is it 
addressed to women heretics who taught certain doctrines?" 
(Ibid., 14-15) 
The Kroegers have not read the texts very closely. 2 
Tim. 3:6-7 does mention some women who fell prey to false 
teachers, but if those women are in view in 1 Tim. 2:8-15, 
Paul would have: (1) condemned the false (male) teachers who 
led them astray, as he does in 2 Tim. 3:6-7; (2) limited his 
reference to women in 1 Tim. 2:8-15, as he does in 2 Tim. 
3:6-7, by marking the text (e.g., yuvailaipla). The women 
mentioned in 2 Tim. 3:6-7 follow, they do not lead. It is 
difficult to image that women who are so insecure and 
immature in their faith would suddenly function 
authoritatively, as is the case in 1 Tim. 2:8-15. 
The reference to 1 Tim. 5:11-15 seems entirely 
irrelevant. Paul is directing young widows at that point to 
get married rather than take the vows of a church-supported 
widow so they don't have to break those vows if they later 
marry. Paul warns that some have already turned away after 
Satan (v. 15), that is, some younger widows who took the 
vows have broken them, left the faith, and pursued fleshly 
satisfactions. 
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context of the gathered Christian community but are 
not restricted to it. Men must always live holy 
lives that avoid wrath and dispute, particularly in 
connection with prayer for others; women are always 
to live in accord with their profession of 
godliness, dressing modestly and discreetly, and 
manifesting a proper relatjonship to men as regards 
the question of authority. 
Paul continues his instructions on the activities of 
believing women in the worship assembly in 2:11-15. When he 
has concluded his remarks he will turn to the qualifications 
a man must have to be considered for the office of 
"overseer" (EnioxonAc, 1 Tim. 3:1). Between the admonitions 
to Christian women in verses 9-10 and the qualifications for 
the office of tutor-Km* listed in 3:1-7, Paul describes the 
responsibilities and restrictions of women in verses 11-15. 
Paul's remarks in these verses stem from his concern for 
Christian conduct at public worship and the connection this 
has to sound teaching, much as it was in 1 Corinthians 11:2-
16 and 14:33b-36.32 
 
31George W. Knight III, 131. While this is true, 
Paul directs his comments specifically to the worship 
service and any application is secondary. 
32So J. N. D. Kelley, The Pastoral Epistles, (San 
Francisco: Harper & Row, 1960): 65-67. He labels the 
worship services "prayer meetings." Cf. H. Wayne House, "The 
Speaking of Women and the Prohibition of the Law," 
Bibliotheca Sacra 145 (1988): 310-11; Ralph Earle, "1 
Timothy," Expositors Bible Commentary 11: 360; Douglas Moo, 
"What Does It Mean Not to Teach or Have Authority Over 
Men?", 182; Alan Padgett, "Wealthy Women at Ephesus," 22; 
Paul W. Barnett, "Wives and Women's Ministry: 1 Timothy 
2:11-15," Evangelical Review of Theology 15 (1991): 321; 
Gloria Neufeld Redekop, "Let the women learn: 1 Timothy 2:8-
15," Studies in Religion, 19 (1990): 237. 
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Verses Eleven and Twelve 
"Let a woman (yvvii) learn (paveavtro) in quietness 
(tv ilayx19) in all submission (tv TECIan IlnoTaTt). And (80 I 
do not permit (tnixptne) a woman (1,1m/one° to teach 
(8t8tomEtv) nor (oiBt) to authoritize (abBEvEiv) a man 
(6v806), but (10.A') to be (Eivat) in quietness (tv 
ionig)." 
Paul arranges verse 11 so that the reader encounters 
the subject (Tuvii) first, followed by a prepositional phrase 
(Ev Amaig), the verb (paveavtto) and a second qualifying 
prepositional phrase (Ev neon imotalt). The effect of 
Paul's structure is striking, presenting a balance of 
prepositional phrase - verb - prepositional phrase followed 
in verse 12 by infinitive (woman) - main verb - infinitive 
(man) - prepositional phrase (identical to verse 11a, 
forming an inclusio). It is apparent that Paul intends the 
reader to take verses 11-12 as a unit of instruction. 
Ann L. Bowman identifies three general approaches to 
these verses: 
Historical reconstructions generally fall into three 
categories. Some commentators suggest that the 
basic problem was one of women seeking improperly to 
assert authority over men in the worship assembly. 
Other commentators suggest that some women in the 
church were teaching heresy and that Paul sought to 
prevent them from using the worship assembly for 
that purpose. Still other interpreters suggest that 
Paul's prohibitions were given because women were 
doctrinally untaught and were thus more susceptible 
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to false teaching.33  
The position a reader takes on these verses depends on how 
he understands individual references in the text. Four of 
these will be examined next. 
"Woman" or "Wife?"  
By its position, yvvii is emphatic and requires the 
reader to decide whether Paul refers to a "wife" or a 
"woman" regardless of married state, an adult female. 
Either is grammatically possible. The singular noun may 
represent the entire class or category it signifies,34 and 
it does so here. The question faced by the reader is 
whether that category or class is "wives" or "women."” 
Paul frequently uses Tuvil to denote the category "women" 
33Ann L. Bowman, "Women in Ministry: An Exegetical 
Study of 1 Timothy 2:11-15," Bibliotheca Sacra 149 (1992): 
194. She cites James B. Hurley, Homer A. Kent Jr. and J. N. 
D. Kelly as examples of the first category; Bruce Barron, 
Catherine C. Kroeger, Philip B. Payne and David M. Scholer 
as advocates of the second; and Aida Besangon Spencer, 
Richard and Joyce Boldrey as adherants of the third. Craig 
Keener could be added to this third group as well. 
34BDF §139 discusses the "collective (generic) 
singular" which appears in the New Testament with persons. 
Paul uses the generic singular in Rom. 2:17-19; 3:1; 14:1; 1 
Cor. 6:5. They state that "this usage is not unclassical 
• • . .
11 (77) 
35BDF §257.3, discussing the definitive article with 
nouns such as eavatoc, nve6pa, naTilp, suggest that such 
nouns "may be anarthrous not only in formulae . . . but also 
when anaphora is ignored. . . ." They cite 1 Tim. 2:12 as 
an example of use in formulae and suggest yvvaticl. . . 
av6p6c should be understood as substituting for "over her 
husband," taking yvvatict as denoting a "wife" and 617604, a 
"husband." 
251 
without reference to their marital status (e.g., 1 Cor. 7:1; 
11:3, 5, 6, 7, 8, 9, 10, 11, 12, 13, 15; 14:34, 35; Eph. 
5:23), particularly in the context of conduct in worship 
services (1 Cor. 11, 14). Ann Bowman develops three points 
which support "women" rather than "wives" 
The group of individuals under discussion here 
is women generally; that is, this directive is not 
limited to wives. Three facts make this clear. 
First, in the preceding verses (2:8-10) Paul 
directed men (N6pac) to pray and women (maticag) 
to adorn themselves properly. Since it is unlikely 
that these instructions are limited to husbands and 
wives, it is unlikely that verses 11-15 are limited 
to wives. Second, in this context Paul was viewing 
men and women as part of a worshiping community, not 
as family members. . . . Third, had Paul been 
speaking of the husband-wife relationship, a 
definite article or possessive pronoun before Itv6pec 
in verse 12 might have bften expected (as in Eph. 
5:22-25, 28-29, 31, 33)." 
The immediate context (1 Tim. 2:8-15) contains five 
references to women, two in the plural (verses 9 and 10), 
two in the collective singular (verses 11 and 12) and once 
for Eve (verse 13). This may be intentional, narrowing the 
reader's focus from "women (plural)" to "woman (collective 
singular)" to "woman (the first woman, Eve, the prototype of 
all her daughters)."37 The collective singulars in verses 
36Ann L. Bowman, 197. 
”This section (1 Tim. 2:11-15) seems to have been 
very carefully structured. As noted above, vv. 11-12 are 
balanced for effect and emphasis. As will be noted below, 
there is a progression in vv. 13-15 that not only follows 
Genesis 2 and 3, but may also be represented by "Adam/Eve 
(v. 13), Adam/the woman (the only appearance of the definite 
article with the noun yuvj, v. 14), the man and the woman 
(implied in the verbs, v. 15). Therefore the interpreter 
may well be justified in seeing the five references to women 
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11-12 would then serve to move the reader from the plurals 
in verses 9-10 to the (prototypical) singular in verse 14. 
If this is the case, the term yuvi most likely denotes 
"woman" as a category rather than only a "wife."38 
In Quietness or Silence?  
The prepositional phrase Ev Aolat9 appears at the 
beginning and at the end of this instructional unit.39 Paul 
uses the noun in a prepositional phrase, per& Acrlatac, in 2 
Thess. 3:13 to describe the "quiet" lifestyle of the 
Christian who earns his daily bread through honest work. 
Luke uses ficrvxtav to describe the "quiet" which fell over 
the crowd when Paul addressed them in Aramaic (Acts 22:2). 
Paul characterizes both the manner in which the woman is to 
learn in the worship services (v. 11) and the general 
as forming a progression from "all women" to "Eve" who is 
the prototype of "all women," the collective singulars in 
vv. 11-12 forming the "bridge" between "all women" and "Eve, 
the prototype." 
38It may be noted that "woman" is not without a 
connection to "wife" since Eve, the first woman, was created 
to be a wife for Adam. The relationship of husband and 
wife, particularly of Adam and Eve, serves as the model for 
the relationship of all women and all men in the church, 
particularly at worship services. 
39The noun Aauxtg occurs under three domains: "quiet 
circumstances, silence, quiet living." (Louw and Nida, 
Lexicon, 2:117.) The first definition is that of "a state 
of undisturbed quietness and calm-quiet circumstances, 
undisturbed life." (22.42; 1:247); the second definition is 
"to main a state of silence, with a possible focus upon the 
attitude involve-to say nothing, to remain quiet." (33.119; 
1:402) Luke has this meaning in mind in Luke 14:3-4 and 
Acts 22:2. The final definition is "to live in a quiet, 
peaceful, mild manner." (88.102; 1:754). 
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behavior of the woman (v. 12) with the same phrase. The 
reader may wonder whether Paul says that a woman should 
learn "in quietness," that is, without creating a 
disturbance," or whether she is to learn "in silence," that 
is, without speaking.g The key to understanding the 
meaning of the phrase Ev Aolai9 in verse lla is its use in 
verse 12b as a contrast (61145) to teaching or exercising 
authority over men, as Douglas Moo contends: 
Although the point is much the same in either case, 
there is good reason to think that the word should 
be translated "silence" in this context, since its 
opposite is "teaching." Clearly, Paul is concerned 
that women accept the teaching of the church 
"peaceably"—without criticism and without dispute.42  
The woman is not forbidden to make any sounds at all, as 
evidenced by 1 Cor. 11:2-16. However, she is barred from 
activities (and offices) within the church which would let 
her function authoritatively over adult males in the 
0So C. H. Preisker, "imata," Exegetical Dictionary 
of the New Testament, edited by Horst Balz and Gerhard 
Schneider (Grand Rapids: Eerdmans, 1981), 3 vols., 
[hereafter EDNT] 2:125 who writes, "The word group can 
imply more than silence, involving unusual attention (Acts 
22:2) or assurance in eschatological expectations (1 Thess 
4:11; 2 Thess 3:2), which makes one free for daily work. 
The request for quietness in worship (1 Tim. 2:11, 12) does 
not forbid questioning or speaking in general, but rather 
speaking that creates a disturbance." So also Ann Bowman, 
who believes this prepositional phrase describes an 
"attitude of heart that is to accompany learning." (198) 
41BAGD s.v. "ilauxia," 349 list two definitions: 
"quietness, rest" and "silence." They refer to 1 Tim. 2:11-
12 under the second definition. 
42Douglas Moo, "What Does It Mean to Teach or Have 
Authority Over Men? 1 Timothy 2:11-15," in Recovering 
Biblical Manhood & Womanhood, 183. 
254 
congregation or as a leader in teaching. This use of Ev 
iavti9 helps the reader to understand that Paul does not 
demand absolute silence from women in worship services but 
that a woman may not take the leadership role or task, 
similar to his instructions in 1 Cor. 14:33-36. "To be in 
quietness," etvai Ev ipauxist, is the positive equivalent to 
what is stated negatively in the first part of verse 12, 
that a woman should neither teach (8166axElv) nor (o66€) 
exercise authority over (a68EvTE1v) a man. The 
prepositional phrase Ev Tlauxict is balanced in the syntax of 
verse 11 with Ev nem imotoll. 
tv 'melon buotayt  
The phrase Ev neap inotayt occurs at the end of 
verse 11.43 The noun is rare in the New Testament, 
occurring only in Paul's writings (2 Cor. 9:13; Gal. 2:5; 1 
Tim. 2:11; 3:4).4 As Paul had instructed the Ephesians 
0The use of Ev with the dative may be identified as the 
"associative dative" which "is used more loosely to 
designate accompanying circumstances and manner (modi)," 
(BDF §198) The dative of manner appears frequently in Paul 
(1 Cor. 10:30; 11:5) and particularly in formulaic usages 
(Phil 1:18; 2 Cor. 7:15; 8:7). Cf. BDF §198.2, .3, .4 
(106). 
4In 2 Cor. 9:13 Paul tells the Corinthians that as 
a result of their generous giving, people will glorify God, 
"for the submission of your confession for (the purpose of) 
the Gospel of Christ. . . ." They have "put their money 
where there mouth was," submitting to their confession in 
the sense that the subjected their living and giving to what 
they claimed to believe. In Gal. 2:5, Paul writes to the 
Galatians that Titus and he did not yield "(in) submission" 
for even an hour to the Judaizers. They had put pressure on 
Paul to circumcise Titus, a compromise of the Gospel in 
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(Eph. 5:22, 24) and the Corinthians (1 
instructs women in worship services at 
model of a woman's behavior in worship 
her husband, a model first cast by God 
Cor. 14:34), so he 
1 Tim. 2:11. The 
is that of a wife to 
who created Adam and 
Eve (Gen. 2:7-24) and which God's people are expected to 
fulfill. Paul directs 
grudgingly or in part, 
degree of compliance.45 
 
concerned that women's 
overturn their role in 
men are to exercise in  
women to adhere to this model, not 
but "fully," denoting this highest 
Knight observes that "Paul is 
learning not become an occasion to 
relation to the authority role that 
the church (as apparently in Corinth; 
cf. 1 Cor. 14:3311., where Paul expresses the same 
concern)."46 Gerhard Delling confirms the similarity of 
Paul's remarks here to what he had written in 1 Cor. 14:33-
36. Commenting on inotay4, he states that "along the lines 
of 1 C. 14:34 . . . it means 'submission' in the sense of 
renunciation of initiative (1 Tm. 2:11 par. ilauxia); tv 
4notayn tXEIV 'to have in subjection' (1 Tm. 3:4) refers to 
all sons and daughters living in the house. . . ."47  
those circumstances. By refusing to submit to their 
demands, Paul maintained the purity of the Gospel. His use 
in 1 Tim. 3:4 refer to the "submission" of the children to 
the father of the household, a sign that a man is capable of 
managing the household of God. 
°This use of Ka; appears in 1 Tim. 4:9; 5:2; and 
Tit. 2:15. Cf. BAGD s.v. "Talc," 1.a.8, 631, who also list 
Acts 4:29; 5:23; 23:1; 2 Cor. 9:8b; 12:12; Eph. 4:2. 
46George W. Knight III, 139-40. 
47Gerhard Delling, "inotem," TDNT 8:46. 
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ab8Ev-rEty  
Paul balances 8'86axetv . . . rovatx1 in verse 12a with 
abeEvTEtv av6p66 in verse 12b. The verb abeev-rEtv appears 
only here in the New Testament and has been the object of 
much comment. It has been suggested that the meaning is 
negative, referring to a "domineering" or "overbearing" kind 
of control." Knight completed a study of available 
references in answer to the question: "Is the concept in 
view in 1 Timothy 2.12 that of a negative and overbearing 
rule, 'domineer', or is it that of a positive and 
appropriate exercise of authority, 'have authority'?"49 He 
analyzes the word as it appears in documents ranging from 
the first century B.C. to the twelfth century A.D. and 
concludes: "The 'authority' in view in the documents is 
understood to be a positive concept and is in no way 
regarded as having any overtone of misuse of position or 
48For example, in the Lexicon by Louw and Nida the 
word appears under the domain of "control" and is defined as 
"to control in a domineering manner." Idiomatic translations 
are offered: "to shout orders at," "to act like a chief 
toward," "to bark at." (37.21; 1:474). Cf. also Catherine 
Kroeger, "1 Timothy 2:12-- A Classicist's View," chapter in 
Women, Authority & The Bible, edited by Alvera Mickelsen, 
(Downers Grove: InterVarsity, 1986), 225-244. Carroll D. 
Osburn, "AYOENTE0 (1 Timothy 2:12," Restoration Quarterly 25 
(1982): 1-12, cites a 1979 article by Catherine Kroeger, 
"Ancient Heresies and a Strange Greek Verb," Reformation 
Journal 29 (1979): 12-15, in which she apparently argued 
that this verb meant "to engage in fertility practices." 
49George W. Knight III, "AYOENTE0 in Reference to 
Women in 1 Timothy 2.12," New Testament Studies 30 (1984): 
143-157. 
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power, i.e. to 'domineer'."" Knight notes, in connection 
with the context of 1 Timothy 2: 
A;86amo speaks objectively of a position or activity of 
teaching without any negative implication on the content 
or the manner. It would seem likely that the following 
verb, ab8EvTee, would be used in the same way in that 
context as it has been found to be used in the documents 
of that era. Furthermore, the converse of abeewreo 
seems to be referred to in the context of 1 Tim. 2 in 
verse 11 in the phrase ev noun knotayii. That concept as 
used in the NT is not regarded as cringing servility 
under a domineering person but as a willing submission 
to a recognized authority. It would seem that just as 
SiBetaxo is related to gavOemo (2.11), both being 
considered in a objective and positive sense, so also 
the nuance of ab0Ewcto in an objective and positive 
sense would be likely in view of its relation to ev naan 
bnoTayt. 
Leland Wilshire's work, based on the Thesaurus Linguae 
Graecae computer project, seems to support Knight's 
contentions. He writes: 
In conclusion, the 314 literary citations of the TLG 
computer (plus the pertinent preferences in BAGD 
analysed by Knight along with others found in the 
papyri) may be of help in understanding the meaning of 1 
Tim 2.12. Sometime during the spread of Koine, the word 
alb8ExITE0 went beyond the predominant Attic meaning 
connecting it with murder and suicide and into the 
broader concept of criminal behaviour. It also began to 
take on the additional meanings of 'to exercise 
authority/power/rights' which became firmly established 
in the GreeK Patristic writers to mean 'to exercise 
authority'. 
Paul's intent, then, is not to describe a situation 
between husband and wife. He describes the relationship 
"Ibid., 150-51. 
51Ibid., 152. 
52Leland Edward Wilshire, "The TLG Computer and 
Further Reference to AYOENTEO in 1 Timothy 2.12," New 
Testament Studies 34 (1988): 131. 
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between all Christian men and women in worship, a 
relationship modelled by the first man and woman.53  
To Learn and To Teach  
In verse 11 Paul commands" that a woman learn in 
quietness.” Paul uses the word pavAdve frequently in his 
writings,56 usually to denote a "learning" of God's Word and 
revelation (as in 1 Cor. 14:31, 35; 2 Tim. 3:7, 14; Tit. 
53As Douglas Moo, Recovering Biblical Manhood & 
Womanhood, 187, writes: "Clearly, then, Paul's prohibition 
of women's having authority over a man would exclude a woman 
from becoming an elder in the way this office is described 
in the pastoral epistles. By extension, then, women would 
be debarred from occupying whatever position in a given 
local church would be equivalent to the pastoral epistles' 
governing elder. . . . This would be the case even if a 
woman's husband were to give her permission to occupy such a 
position, for Paul's concern is not with a woman's acting 
independently of her husband or usurping his authority but 
with the woman's exercising authority in the church over any 
man." Note that teaching women is not prohibited for a 
woman, Tit. 2:13. 
"The verb paveavET0 is a third person singular 
present active imperative of pavOilmo. 
55It is worth noting that Paul does want women to 
learn. Mary Evans, Woman in the Bible (Greenwood: Attic 
Press, 1983), 102, comments: "Christian women were required 
not only to sit back and listen, but also to learn." It is, 
however, difficult to see how "listening" could be so 
different from "learning." She overreads the text when she 
interprets Paul's comments to mean that "he was again 
refuting the contemporary social attitudes by implying that 
women's 'role as homemakers did not fulfil the ultimate 
priority for which they were created'." (Ibid.) The lesson 
of Mary and Martha with Jesus in Luke 10:38-42 presents a 
more balanced picture. 
56Rom. 16:17; 1 Cor. 4:6; 14:31, 35; Gal. 3:2; Eph. 
4:20; Phil. 4 :9, 11; Col. 1:7; 1 Tim. 2:11; 5:4, 13; 2 Tim. 
3:7, 14; Tit. 3:14. Six occurrences out of fifteen uses 
appear in the Pastorals, a 40% ratio. 
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3:14) but also referring more broadly to "learning" duties 
(1 Tim. 5:4) and even "learning" what they should not (1 
Tim. 5:13). In the context of the worship service (1 Tim. 
2:8-15), Paul's intent is perhaps expressed most clearly in 
Eph. 4:20 where he contrasts the immoral lifestyle into 
which some have given themselves and the fact that the 
Ephesians "did not thus learn Christ."57 Karl Rengstorf 
comments: 
In Eph. 4:20 we find the phrase 4168ETE toy 
Xplatev. According to the context pavesemEtv has 
here more the sense of 1cotetv than 81,66axEo8al. It 
implies full acceptance of Christ and His work, even 
in respect of the direction of life. Its ethical 
character, in the broadest sense, is thus clear. 
Explicitly or implicitly there stands behind the 
expression opposition to the thesis that the way to 
an ordered life is only by pavOemetv vollov. The new 
man is nourished by the Gospel, in which Christ does 
His work according to the plan and purpose of God. 
pav06v0 seems to be used in the same sense in 2 Tm. 
3:14 and R. 16:17, herewith reference to the 
apostolic 6s6axii. . . ." 
The one who learns (paveavEtv) is the student 
(paenT40." The one who teaches (616doxetv)" is the 
0Paul uses a number of words from the same semantic 
field in the following verse, Eph. 4:21, as he develops a 
protasis: "If you heard (ixo6aaTE) Him and in Him you were 
taught (E6t6ax01TE), just as is (the) truth (6A48Eta) in 
Jesus. . . ." What the Christian learns is Christ, the 
truth signifying both the Person of Christ and the body of 
teachings which have come from Him. This, then, shapes the 
lifestyle of the believer. 
S8Karl Rengstorf, "paveav€1, v , " TDNT 4 : 410 . 
59A word which Paul does not use. 
60The verb 81545oncEtv appears in the Pastorals in 1 
Tim. 2:12; 4:11; 6:2; 2 Tim. 2:2; Tit. 1:11. In 1 Tim. 4:11 
Paul tells Timothy to "command and teach these things," 
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teacher (8t66alcalog) . 61 Paul understands that the relation 
between teacher and student was a relationship of authority. 
This is evident in the fact that the teacher could be 
addressed as "Rabbi" ("my great one")62 or "Master."63  
Stephen Clark observes: 
Moreover, teaching occurred within a 
relationship in which the teacher had authority over 
the student. The focus of teaching in the New 
Testament was upon teaching a way of life and the 
truths which underlay that way of life. Students 
were expected to follow that way of liAe, and the 
teaching was passed on with authority." 
referring to the instructions issued in the previous verses. 
In .1 Tim. 6:2 the phrasing is very similar, "These things 
teach and encourage," referring again to that which preceded 
(submission of slaves to masters). Only at 1 Tim. 2:12 in 1 
Timothy does St8doxEtv appear in an absolute sense, without 
the accusative of thing following. 
61The word St8daimAo4 occurs in the Pastorals in 1 
Tim. 2:7, where Paul describes himself as a "teacher of the 
Gentiles," and 2 Tim. 1:11, where Paul writes of the Gospel 
in relation to himself, "for which I, I was appointed a 
herald and an apostle and teacher. . . ." 
62The title "rabbi" (000i) is used of John the 
Baptist (John 3:26) and of Jesus (Matt. 26:25, 49; Mark 9:5; 
11:21; 14:45; John 1:49; 4:31; 6:25; 9:2; 11:9). In Codex 
Bezae Cantabrigiensis at Mark 10:51 Jesus is addressed by 
the double appellative, miplE 000i. Cf. BAGD s.v. "Oppi, 
733. 
63Jesus is addressed by Peter at the Transfiguration 
and each of the three Synopticists offers a different Greek 
term from the semantic field "status," and under the domain 
of "high status, rank" (as defined by Louw and Nida, 
Lexicon, 87.19-87.57). In Matthew's Gospel the term is 
xtptE (Matt. 17:4) and in Mark, OPPi (Mark 9:5) while Luke 
uses tntaterca (Luke 9:33; he is the only New Testament 
author to use this title, 5:5; 8:24, 45; 9:33, 49; 17:13). 
64Stephen B. Clark, Man and Woman in Christ: An 
Examination of the Roles of Men and Women in Light of 
Scripture and the Social Sciences (Ann Arbor: Servant Books, 
1980), 196. Ronald W. Pierce, "Evangelicals and Gender 
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Rengstorf summarizes the meaning of 6186axaloc in 
the Gospels as "one who indicates the way of God from the 
Torah."65 This reflects a second element of "teaching" 
(6t61547KEI,v), the interpretation and application of the Word. 
The most astonishing aspect of the NT use of 
6t6ttaxEtv is at a first glance its comparative 
paucity in Paul. Yet this is easily explained when 
we realise how closely it is bound to Scripture even 
in the NT. In a setting where Scripture was not 
known, ["to teach the things concerning Jesus"] 
would be out of place, just as it was very much in 
place in the early community and in dealings with 
Jews. Thus, Paul speaks of 8166aKEI,v only with 
reference to his own instruction of the communities 
at the time of their foundation (2 Th. 2:15; Col. 
2:7; Eph. 4:21) and in the sense of an internal 
function of Christianity. . . . When Paul in R. 
12:7 summons the 61,86taxony to serve ["by teaching"] 
of the community, he is not thinking of men who 
apply the Scriptures to Jesus, but of those who give 
from Scripture directions for Christian living, and 
he admonishes them to place their better knowledge 
wholly in the service of the congregation. The is 
the same kind of 6156axetv with a view to the 
distinction between good and evil as we have learned 
to know Arom the synagogue and the usage of the 
Gospels." 
Thus, to teach (6166axEtv) is to do the job of a 
Roles in the 1990s: 1 Tim 2:8-16: A Test Case," Journal of 
the .Evangelical Theological Society 36 (1993): 349, writing 
from an egalitarian approach, makes the same point. He 
states that the relationship between teacher and student 
"even went beyond authoritative proclamation of religious 
truth to include a mentoring relationship between teacher 
and student analogous to the master/disciple motif in the 
NT." (Ibid.) Be argues that the "ban" against women 
teachers had been lifted in Gal. 3:28 but that Paul writes 
as he does in 1 Timothy 2:11-15 because there "needed to be 
a transitional period before kingdom blessings would be 
established more fully." (351) 
"Karl Rengstorf, "616(paxo," TDNT 2:153. 
"Ibid., 2:146-47. 
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teacher (616ilawaloc), to interpret the Scripture and "make 
possible a right fulfillment."67 H. Wayne House observes 
that the word "to teach" contains, as a part of its meaning, 
authority. 
[The] contention that teaching was open to all believers 
in general betrays a misunderstanding of the nature of 
teaching in the first-century church. Teaching in the 
first century involved more than conveyance of 
information. (Possibly this was part of what Priscilla 
and Aquila did to Apollos; the verb is WOEvto from 
EKTIOlipt, "to set form or explain," not 8i6dolco, "to 
teach," in Acts 18:26) Early Christian teaching, built 
on the Jewish model, involved more than imparting 
information or alternate views. The teacher gave his 
personal direction and exercised authority over the 
learner. The teacher expected the student to accept his 
teaching. Also the authority the teacher haa over the 
learner came from a relationship of the two. 
Two interpretations have been offered which seek to 
limit what Paul wrote in these verses. The first is that 
Paul's admonitions apply only to one time and place, as 
proposed by David Scholer: "1 Timothy 2;9-15 should be 
understood as a unified paragraph on the place of women in 
the church in Ephesus. It was limited to a particular 
situation of false teaching.H69  A second argument 
6 lIbid., 2:157. 
68H. Wayne House, "The Speaking of Women and the 
Prohibition of the Law," Bibliotheca Sacra 145 (1988): 314. 
His comments on Acts 18:24-28 answer the objection put 
forward by the Kroegers that female teachers were accepted 
as long as they were orthodox. They cite Priscilla, 
conveniently omitting reference to Aquila (Acts 18:26). 
69David M. Scholer, "Women in the Church's Ministry, 
Daughters of Sarah 16 (1990): 7-12. This article is a 
condensation of the 9th chapter Women, Authority & the 
Bible, edited by Alvera Mickelsen (Downers Grove: 
InterVarsity), 1986. So also Ronald W. Pierce, 
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understands Paul's remarks directed only to female heretics. 
The Kroegers state: 
It is tragic to disbar women from orthodox 
ministries to which they feel called of God by the 
use of 1 Timothy 2:12. There is a greater 
likelihood that the stricture refers to the 
heretical doctrines and practice of women and to 
their assertion that they have been given a special 
revelation which only they can impart to men. A 
vaunted superiority, an assumption that God could 
speak most authoritatively through an individual of 
a particular sex, does not accord with the economy 
of Jesu, Christ, in whom there is neither male nor 
female. 
The greatest obstacle to either of these 
interpretations is that Paul did not say it. What he says 
is applicable to the whole church, as he consistently points 
out (e.g in 1 Cor. 4:17; 7:17; 11:16; 14:33, 34, 35; 2 
Cor. 8:18; Eph. 3:10). Further, there is no evidence in the 
text to indicate that the women of verses 9-10 or the 
"woman" of verses 11-12 is a false teacher as opposed to 
women who are orthodox teachers. Paul's directives 
throughout these verses are an application of his teaching 
"Evangelicals and Gender Roles in the 1990s: 1 Tim 2:8-15: A 
Test CAse," Journal of the Evangelical Theological Society 
36 (1993): 343-355, who believes Paul's instructions are 
transitional until Christians overcome the "status quo." 
(355) 
MRichard and Catherine Clark Kroeger, "May Women 
Teach? Heresy in the Pastoral Epistles," Reformed Journal 30 
(1980): 18. Along with the example of Priscilla (ignoring 
the reference to Aquila in Acts 18:26), the Kroegers cite 
Lois and Eunice "who shared their faith with Timothy (2 Tim. 
1:5)." (Ibid.) Yet 2 Tim. 1:5 does not say that they shared 
their faith with Timothy, only that the "unhypocritical 
faith" which dwells in Timothy also dwelt in Lois and 
Eunice. 
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to all Christian churches, throughout the New Testament age, 
as supported by his argumentation in verses 13-15 and by the 
fact that he bases his application in the image of God and 
the order evident in marriage.71  
Paul prohibits a woman from occupying this position 
because she would exercise the authority and occupy a 
position in which she would be called upon to apply the 
Scriptures to the ethical life of the congregation and 
determine which is good and which is bad.72 Paul lays the 
foundation for the first reason in 2:13 and for the second 
in 2:14. Ann Bowman summarizes: "In verse 12, then, Paul 
explained that women are permitted neither to teach men nor 
to exercise authority over men in the worship assemble. 
Instead, as he had already directed in verse 11, they are to 
71It has also been proposed that women may serve as 
pastors as long as they serve as assistant or associate 
pastors. E.g., Paul Barnett, "Wives and Women's Ministry," 
Evangelical Review of Theology 15 (1991): 321-34. He cites 
John Stott as a supporter of this view and would permit a 
woman to serve .as senior pastor of a single sex 
congregation. (Are there such congregations?) For a 
critique of Barnett's work from a much more liberal 
perspective, cf. Timothy J. Harris, "Why did Paul Mention 
Eve's Deception?" Evangelical Quarterly 62 (1990): 335-52. 
He limits the restrictions to false teachers. Both miss 
Paul's point. A woman may not occupy any office which 
exercises authority over a man or which interprets 
Scripture. This is particularly true of leadership offices. 
72 Another suggestion is that the pastoral office be 
opened to women because one does not exercise personal 
authority in the office; therefore the prohibition against 
"authoritizing" a man would not come into consideration. 
E.g., Walter Liefeld, "Women and the Nature of Ministry," 
Journal of the Evangelical Theological .Society 30 (1987).: 
49-61, esp. 59. The issue is not personal vs. official 
authority but authority itself. 
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receive instruction with an inner attitude of quietness and 
submission to the truth of God's Word (and His chosen 
teachers)."" 
Verses Thirteen and Fourteen 
"For (1,1511)74  Adam first was formed (tuAda81)", then 
(Etta) 76 
 Eve. And Adam was not deceived (4naTA811)," but 
(St) the woman, having been deceived (EtanatleEtaa)," came 
(yEyovEv) into transgression (Ev napaptulEt" y4yovE0)." 
73Ann L. Bowman, 203. 
74The conjunction y6p usually comes second in the 
sentence (post-positive position) but may appear as third, 
fourth or even the fifth element, as discussed in BDF 
§475.2. The New Testament use of yap conforms to classical 
use and serves as a causal co-ordinating conjunction. BDF 
§452; cf. BAGD s.v. "yap," 2., which notes that yap is often 
explanatory, "for, you see." This is the case in Rom. 7:1, 
2; 1 Cor. 16:15; Mark 7:3; Luke 9:14; John 3:16; 4:8-9; Heb. 
3:4; 2 Pet. 2:8. (151). 
MThe verb tulda811 is a third person singular aorist 
indicative passive form of 046aae. 
76The temporal adverb Etta ("then, next") appears 
without but does not constitute asyndeton. BDF §459.4; 
cf. BAGD s.v. "Etta," 233-34. Paul does not use Etta often, 
appearing only here, 1 Tim. 3:10 and 1 Cor. 15:5, 7, and 24. 
In each case Paul establishes a sequential or chronological 
order. 
77The verb AnaTIEN is a third person singular aorist 
indicative passive form of anattio. 
78N26 text reads EtanatleEtaa, a nominative feminine 
singular aorist passive participle, supported by k A D* F G 
P 33. 81. 104. 1175. 1739. 1881. A variant reading, 
6rraTA8Eicra, is read by D2 and the Majority text. No 
material change in meaning would result from omitting the 
prepositional prefix, which merely intensifies the action of 
the verb.  
HA use of the dative of possession. BDF §189 
notes: "The classical distinction, whereby the genitive is 
used when the acquisition is recent or the emphasis is on 
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Paul makes two references to the Old Testament which 
support his directives in verses 9-12. He states that Adam 
was formed first, then Eve. He then points out that Adam was 
not deceived but that the woman, being deceived, became a 
transgressor [of the Law]. Joachim Jeremias makes this same 
observation: 
Adam (01X) as the first man is mentioned in 1 
Tm. 2:13-14 in connection with the order of the 
community set out in 1 Tm. 2:1-3:16. In the section 
which deals with the right conduct of the woman in 
the service of God (2:9-15) the demand that she 
should be subordinate to man (2:12) is given a basis 
in early biblical history. This establishes the 
supremacy of man at creation by the fact a. that he 
was created first (2:13), and b. that Eve was first 
deceived (2:14).  . . . The order of God at creation 
is still His will for the community (cf. Mk. 
10:6)." 
The verb Eltioao appears only twice in the New 
Testament (Rom. 9:20 and 1 Tim. 2:13).82 The first 
the possessor (e.g. R 14:8) and the dative when the object 
possessed is to be stressed, is customarily preserved." 
(102) 
80The verb ytTovEv is a third person singular 
perfect active indicative form of livolial. The aorist verbs 
in verses 13-14 point to the actions of Adam and Eve 
recorded in Genesis 2-3 while the shift to the perfect tense 
at this verb may indicate Paul wants the reader to 
understand that the state of being "in transgression" 
continues to the present. Cf. BDF §318.4 on the Aktionsart 
of the perfect tense. 
81Joachim Jeremias, "'Map," TWIT 1:141. He 
believes that "there is perhaps a hint of the legend that 
Eve was sensually seduced by the serpent," a legend 
contained in Genesis Rabbah 18 on 3:1; cf. 4 Macc. 18:7-8. 
(Ibid.) 
82Rom. 9:20 contains a quotation from Is. 29:16 
according to the Septuagint. The citation concerns the 
relationship of the (created) human being to the (Creator) 
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appearances of the verb in the Septuagint are in the 
creation account (Gen. 2:7, 8, 15 [of the man], 19 [of the 
animals])." Delling notes that the Septuagint translation 
of Genesis 2 does not use TrAtmoo of the woman. 
In 1 Tm. 2:13 the command that women should not 
teach or rule men, and that they should keep 
silence, is based on the fact that Adam was formed 
first, then Eve . . . . The LXX does not speak, as 
this v. does, of the nidaaEtv or Tactoffivat of the 
woman . . . . we find this first in Philo. . . . 
then Josephus. . In this matter the author is 
simply following an existing Jewish-Hellenistic 
tradition." 
Paul may not have lattacro in mind for 1 Tim. 2:13b. He may 
expect his readers to be familiar with the creation account 
of Genesis 2 so that they would be able to supply the 
correct verb from that account.85 
God and pictures this relationship metaphorically as clay 
and potter, so that "that which is formed will not say to 
the one who forms (nAttaavri), why have you made me thus?" 
The use of the clay/potter imagery signifies creation, as 
Benedikt Otzen, "IY"," Theological Dictionary of the Old 
Testament, edited by G. Johannes Botterweck and Helmer 
Ringgren (Grand Rapids: Eerdmans, 1974),. [hereafter TROT] 
6:259, notes: "It is striking that the passages listed 
rarely mention the potter in an everyday context; almost all 
employ the term in a theological context.  The potter may 
symbolize the divine Creator and the forming of clay may 
symbolize creation; or the smashing of pottery may symbolize 
the execution of divine judgment through the destruction of 
Israel, the enemy, or the like. .. .. . Thus the Hebrew verb 
lY' by itself can refer to the creation of the human race." 
"In Gen. 2:7, 8 and 19 Tridacro translates the Hebrew 
lY". There is no Masoretic Text extant behind the 
Septuagint's use of 0.6crao in 2:15. 
84Gerhard Delling, "704.6acte," TDNT 6:261. 
"The Septuagint uses the verb einco86priaEv (Gen. 
2:22), a third person singular aorist indicative active form 
of oixo6opto, "to build," translating the Hebrew 
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Genesis 2:7  
The first reason Paul gives comes from Genesis 2:7 
where God formed (tradaEv) man from the dust of the ground. 
1O1R-1 1D1 OIR -DR 0' OR fill' 1Y' 
wn3) 01R1 '11'1 0"1 IMO] 1' HI RD" 1 , 
"And Yahweh God formed the man (from) dust from the ground 
and breathed into his nostrils breath of life and the man 
became a living being." Preceded by a prolepsis,86 this 
verse introduces the man, a creature who has something in 
common with the animals and plants (which were also made 
from the ground, i11Rfl; cf. 2:9, 19) and yet has something 
special from God. Fritz Maass, writing on 01R, states: 
01R, meaning "man" or the proper name "Adam" 
(Gen. 4:25; 5:1-5; 1 Ch. 1:1), usually appears in 
prose texts with the article, and in poetic texts 
without the article. Predominantly, this word 
occurs as a collective singular designating a class 
(as "man" in English), and therefore can be 
translated by "mankind" or as a plural "men." At 
the same time, it is often used of individuals 
(e.g., in passages used "blessed" like Ps. 32:2, or 
in Ezk. 27:13; Prov. 28:17; Eccl. 5:18 [Eng. v.19]), 
and functions adjectivally ("human") or indefinitely 
("someone"), bat never appears in the plural or in 
the construct." 
86Jerome Walsh, "Genesis 2:4b-3:24: A Synchronic 
Approach," Journal of Biblical Literature, 2 (1977): 163, 
defines a prolepsis as "a narrative technique found 
throughout the passage (cf. 2:18, 25; 3:8, 20). 
Structurally, a prolepsis stands at the end of the unit to 
which it belongs, and is relatively independent within that 
unit; the content of a prolepsis introduces a point of 
narrative tension which will be resolved only in a 
subsequent section. 
8 7Fritz Maass, "01R," TDOT 1:75. He counts 562 uses 
of the word in the Old Testament. Claus Westermann, Genesis 
1-11: A Commentary (Minneapolis: Augsburg, 1974), notes 
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Gen. 2:7 consists of the nominal element, D'OR 
VW, and the verbal element, , the latter of which 
appears first in the sentence." Ancient man normally 
"fashioned" (1Y') his gods from some inanimate material. 
Here God shapes man as His Image, reversing the direction of 
the action." Gordon Wenham expands on another facet of the 
verb: 
"Shaping" is an artistic, inventive activity that 
requires skill and planning (cf. Isa 44:9-10). Usually 
the verb describes God's work in creation. God has 
"shaped: the animals (2:19), Leviathan (Ps 104:26), the 
there are 555 occurrences of the word, of which 136 are in 
Ezekiel (95 in the "son of man" formula). Second in 
frequency are Genesis 1-11 (46 times) and Qohelet (48 
times). Interestingly, it appears only once in Genesis 12-
50 (in 16:12, describing Ishmael as "a wild ass of a man"). 
It appears 24 times in Genesis 2-3, supporting the 
observation that Gen. 2:4-3:24 is a literary unit. 
Westermann states: "The word is not used indiscriminately 
when speaking of humans. . . ." (201) 
88The word appears elsewhere in the context of 
fashioning images or idols, Isa. 44:9-10, 12. Cf. Hab. 2:18 
where the noun, yetser, refers to the external shape of an 
idol. 
89There is one known example of a god fashioning 
man. Victor Hamilton, Genesis 1-17, (Grand Rapids: Baker 
Book House, 1990), 157 writes: "We should note that neither 
the concept of the deity as craftsman nor the concept of man 
as coming from earth material is unique to the bible. For 
example, from ancient Egypt we have a picture of the ram-
headed god Khnum sitting on his throne before a potter's 
wheel, on which he fashions the prince Amenhotep III (ca. 
1400 B.C.) and his ka (an alter ego which protected and 
sustained the individual?). Referring to this particular 
painting, the Egyptologist John Wilson makes the interesting 
observation that Egypt lacked a specific account of 
mankind's creation. The reason for this lack, he argues, 
"is that there was no firm and final dividing-line between 
gods and men. Once a creation was started with beings, it 
could go on, whether the beings were gods, demi-gods, 
spirits, or men." 
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dry land (Ps 95:5), the mountains (Amos 4:13), and the 
future course of history (Isa 22:11, Jer 33:2). 
Preeminently, God's shaping skill is seen in the 
creation of man, whether it be from dust as here or in 
the womb (Isa 44:2,24) or in shaping human chAracter to 
fulfill a particular role (Isa 43:21; 44:21)." 
The importance of Gen. 2:7 in beginning the narrative of 
2:4-3:24 is established by 2:4b-6. The retardation of the 
flow of the narrative, as seen in chapter one when 
approaching verses 26-28, draws attention to what follows.91 
The dramatic effect is intense as the narrative is slowed, 
man is brought to life, and the action moves inward to the 
center of the garden (towards the climax in 3:6-8). 
Gen. 1:26-28 introduced the reader to mankind as the 
Image of God. Gen. 2:7 expands that brief summary. After 
the title (2:4a) and introduction (2:4b-6), God begins by 
fashioning a living 0)N, made alive by blowing into its 
nostrils the breath of life: t'' ii DOW] 1int3 nrl. The 
author of Genesis 1-11 summarizes 7a and 7b in the final 
clause, 7c: n'n IOW; 01R11 "VI, "and the man became a 
living being." Paul understands this creation account as 
normative for the new creation in Christ (as noted in 1 
Corinthians 11:2-16). Douglas Moo comments on these two 
Pauline treatments of Genesis 2: 
90Gordon Wenham, Genesis 1-15 (Waco: Word, 1987), 
59. 
91Verses 7-8 form a unit marked by the use of the 
verb Wand the noun 011n. Jerome Walsh observes a further 
structural integration by the use of summary in 7c (it 
summarizes 7a, 7b) and a parallel in 8b which, to a limited 
extent, summarizes 8a and 7c. (162, n. 7.) 
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It is sometimes said in opposition to this line of 
reasoning that even an appeal to creation does not 
demand that the prohibition involved be permanent. This 
may be granted, in the sense that New Testament authors 
will sometimes appeal to creation, or to the Old 
Testament generally, to establish a principle on which a 
specific form of behavior is demanded. In these cases, 
while the principle always remains in effect, the 
specific form of behavior will not. This seems to be 
the situation, for instance, in 1 Corinthians 11:2-16, 
where the appeal to creation grounds the headship of 
man, a theological principle, which is in turn applied 
to the specific issue of women's head coverings. But 
the difference between this and 1 Timothy 2:12-13 is 
simply this: in 1 Timothy 2:12-18[sic], the principle 
cannot be separated from the form of behavior. In other 
words, for a woman to teach a man or to have authority 
over a man is, by definition, to void the principle for 
which Paul quotes the creation account. Granted this 
and granted the complete absence of explicit temporal or 
cultural references in the whole paragraph, the 
prohibitions of verse 12 can be ignored only by 
dismissing the theological principle itself. . . . For 
any woman in any culture to engage in these activities 
with respect to men means that she.,is violating the 
Biblical principle of submission. 74  
Genesis Three 
For his second line of argumentation, Paul moves 
from chapter two of Genesis to chapter three, particularly, 
verses six and thirteen.93 Ralph Earle notes: 
Paul makes one further point. It was the woman who was 
deceived by Satan and who disobeyed God (cf. Gen 3:1-6). 
Since she was so easily deceived, she should not be 
92Douglas Moo, "What Does It Mean Not to Teach or 
Have Authority Over Men?" Recovering Biblical Manhood & 
Womanhood, 191. More precisely, she rebels against God's 
gift of identity. 
93Gen. 3:6 records the eating from the tree and the 
giving of the fruit to Adam so that he would eat as well. 
The subject in Gen. 3:6 is 4 yuvii, the signifier Paul uses 
in 1 Tim. 3:14b. The first time the verb &mato appears in 
the Septuagint is at Gen. 3:13, where the woman accuses the 
serpent and says it "deceived me (iintanatv pE), and I ate." 
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trusted as a teacher.94 
Regarding this argument, it must be noted that Paul does not 
excuse Adam (cf. Romans 5:14; 1 Corinthians 15:22). Adam is 
fully responsible for his own actions and, as head of the 
family of man, bears the burden of having brought sin and 
death into the world.95 
Adam, however, was not deceived (inarlieq). Eve was 
deceived (ganat98Etaa) and came into the category 
"transgression." Neither the simple verb anarem nor the 
compound tOnartio occur frequently in the New Testament. 
Paul uses the simple verb only at Eph. 5:696 and 1 Tim. 
2:14. The compound verb, ganarem, occurs slightly more 
often." In 2 Cor. 11:3 Paul writes to warn his readers 
"Ralph Earle, "1, 2 Timothy," Expositor's Bible 
Commentary (Grand Rapids: Zondervan, 1978) 11: 362. 
95George Rekers, "Psychological Foundations for 
Rearing Masculine Boys and Feminine Girls," in Recovering 
Biblical Manhood & Womanhood, 311, reminds us that those who 
would deny the traditional interpretation of 1 Timothy 2 
often do so from a radically different understanding of 
man's identity. "It is interesting that the unisex 
mentality is based on the godless world view of relativistic 
humanism, which includes the radical feminist movement. 
Those who call for 'an end to all distinctions based on sex' 
are those who simultaneously endorse the 'right' to 
abortion, homosexuality, and divorce. The unisex mentality, 
therefore, is an assault against sex . . . the image of God 
in the human personality." 
96He uses an imperatival form of anarem in Eph. 5:6, 
warning his readers "let no one deceive you with empty 
words." James uses the term once, "but deceiving their own 
heart. . . ." (1:26) 
97Paul uses tOnareto in Rom. 7:11 to describe the 
effect of sin which, taking its opportunity through the law, 
"deceived me." In Rom. 16:18 he warns of false teachers who 
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about false teachers who would lead them astray even as the 
serpent "deceived" (E4Tremcrev) Eve with his cunning. Eve 
thus becomes the model of the woman led astray, away from 
her bridegroom and into sin (1 Cor. 11:2)." Paul's 
reference is clearly to Gen. 3:6, as it is in 1 Tim. 3:14. 
Gen. 3:6-8 forms the center of the unit comprised of 
chapters 2 and 3. These verses form an uninterrupted 
narrative unit with verse 8 serving as a transition to 3:9-
16. And the center of this fourth scene is 3:6b, eight 
words telling how sin entered the world, explained by Walsh: 
Metrically, the verses comprise a couplet (2+3, 
3+3), a single line (3+4), and another couplet (3+3, 
3+3); the concentric structure highlights the single 
line (v. 6b) wherein the sin is recounted. Further, the 
departure from the basic 3+3 meter tends to emphasize 
the final word of the line. 
The full richness of v. 6b can be appreciated only 
in the context of the preceding vv. Scenes 3, 4, and 5 
consist of an unbroken series of narrative wayyiqtols. 
The tempo of the narrative, however, changes notably. 
Vv. 1-5 are in dialogue, a slow-moving narrative form; 
the subordinate nominal clauses of v.6a retard the 
action still more. Suspense is built up about the 
woman's reaction to the choice with which she was faced 
in v. 5 
V. 6b releases the tension with a rush: first the 
woman, then her husband, eat of the fruit; the account 
of sin takes only 8 words. The actions of the woman are 
described with breathtaking rapidity: three wayyiqtols 
"deceive" people, a usage similar to that in 2 Thess. 2:3. 
He warns his readers in 1 Cor. 3:18 not to "deceive" 
themselves 
98Cf. also Albrecht Oekpe, "anattio," TDNT 1:384-85. 
He notes the word group occurs in the Septuagint to denote 
the "deception" or "enticement" of the wives of Samson 
(Judg. 14:15; 16:4) and the temptation of idolatry (Job 
31:27). 
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in four words. Yet the extremely difficult 
pronunciation (six doubled consonants in four words, all 
of them voiceless plosives) forces a merciless 
concentration on each word. . . . Thus the sonant 
structure reinforces the metric effect noted above and 
puts the final critical deed-the man's acquiescence in 
sin—in a highly emphatic single word: wayyo'kal. 
The woman saw that the tree was good (echoing the 
refrain in Genesis 1 that God saw that it was good) and 
takes the fruit (while it was God who took from the side of 
man in Genesis 2). Before this, God had provided for them; 
now they provide a covering for themselves. The On of God 
severed the connection at the point of eating100. 
 The VY 
became independent, knowing good and evil, able to make 
choices without reference to or submission to the One who 
fashioned him. "Instead of obeying God as his image, they 
want to usurp God's position and become like God. Instead 
of ruling over the animals they let the serpent rule over 
them. Instead of comprising a plurality within a unity, 
Adam blames Eve."11/1 
 
Paul's argument against women teaching and/or 
preaching, exercising authority over men, can then be 
summarized as: 1) it denies humanity's identity as Image of 
"Jerome Walsh, 166. 
100That they did not immediately die physical ly (and 
thus, eternally) is due exclusively to the grace of God. By 
permitting them a continued physical existence, God made 
possible the restoration of life and immortality to man 
through the Promise of a Savior. 
101Paul Raabe, commenting on this passage in private 
correspondance. 
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God along with the structure inherent in it; 2) the first 
time a woman provided instruction and leadership it led to 
the Fall into sin. Ann Bowman adds: 
It is important to note that Paul was not simply 
referring to two verses taken from Genesis 2 and 3. 
Instead he was using a common rabbinic method of 
referring to the Old Testament, a method known as 
summary citation. That is, he used the summary 
statement in 1 Timothy 2:13 to point the reader to 
the entire pericope describing the creation of man 
and woman (Gen. 2:4-24), and in 1 Timothy 2:24 he 
referred back to the entire pericope detailing the 
Fall (Gen. 3:1-25). Paul was not limiting his focus 
to two specific, isolated thoughts; ,rather, he was 
drawing on two complete narratives.'" 
She Became a Transgressor  
The consequence of the woman's teaching and 
exercising authority over the man in Gen. 3:6 is that she 
became a transgressor, literally, "became into 
transgression" (tv napaOacrEt ytTovEv). Paul's use of 
napapetat4 is not extensive.103 
 Johannes Schneider defines 
102Ann L. Bowman, 204-05. She explains in a 
footnote: "If Paul had focused on specific verses taken from 
the Genesis 2 and 3 account, he would probably have quoted 
or closely paraphrased specific verses and likely would have 
used one of the common introductory formulas he used 
elsewhere." (204, n. 35) She then cites 1 Cor. 1:31; 2:9 
15:45; 2 Cor. 8:15; 9:9; and 1 Tim. 5:18. She refers the 
reader to other examples of a "single statement recalling an 
entire pericope in Luke 17:32, 'Remember Lot's wife.' To 
understand Jesus' implied warning, one must recall the 
circumstances that caused Sodom's destruction (Gen. 18:22-
19:11), the flight of Lot and his family from the city 
(19:12-25), and the sin of Lot's wife and its results (vv. 
17, 26)." (Ibid.) 
103The term napaP6m4 appears in Rom. 2:23; 4:15; 
5:14; Col. 3:19; and 1 Tim. 2:14. The author of Hebrews 
uses it twice (2:2; 9:15). 
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the word: 
In the NT the word denotes "sin in its relation 
to law, i.e., to a requirement of obligation which 
is legally valid or has legal force." Paul in R. 
2:23 alleges that the Jew dishonours God by 
transgressing the Law. In R. 4:15 he declares Oat 
there is transgression only where there is law. 
Woman was not created to lead and when she does so, it is 
away from God that she leads Adam and humanity.105 Foerster 
comments: 
For there [1 Tim. 2:14-15] Paul is alluding to Eve's 
receptivity to cunning arguments . . . which makes 
the woman unfit for teaching. She is thus referred 
to her natural sphere. . . . Paul is thus saying 
that Eve listened to the subtle arguments of the 
serpent instead of rendering simple obedience. He 
is warning the community against a similar course.106  
There is a unity between 1 Tim. 3:13 and 1 Tim. 3:14 
which may be overlooked by the reader. Knight comments on 
the link between the identity of woman in relation to man 
and the fall into sin: 
V. 14 thus shows by a negative example the 
importance of heeding the respective roles 
established by God in the creation of Eve from Adam. 
This adds to v. 13 (with xai) an example rather than 
a separate basis for Paul's argument. Thus Paul 
argues not from creation and fall but from creation, 
and then illustrates this argumeng4 albeit 
negatively, from the fall. . . . 
104Johannes Schneider, "napapaatc," TDNT 5:739-40. 
105Adam, in turn, followed when he should have led. 
God says in Gen. 3:17, "because you have listened to the 
voice of your wife and ate from the tree. . . ." He obeyed 
her ("listened to the voice of" signals obedience) and 
consequently ate from the tree. 
106Werner Foerster, "606," TDNT 5:581. 
1 17George W. Knight III, 144. 
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Knight may overstate the case slightly, but his point is 
well-taken. Eve leads humanity into sin because she is not 
created nor designed to exercise authority over a man, 
teaching him what God means when God speaks (e.g., the 
prohibition regarding the tree of knowing good and evil, 
Gen. 2:17). Women may not teach or exercise authority over 
a man, but not every man is qualified to do so, either. As 
Bowman observes: "Paul's point is that this role reversal 
that caused such devastation at the beginning must not be 
repeated in the church. The woman must not be the one who 
leads the man in obedience to her. Thus, when the teaching 
of the Word of God in the assembly occurs, a qualified male 
elder should fill the role of teacher. "108  Paul will 
describe the kind of man suitable for the teaching office in 
the church, but he will first make a concluding comment on 
this section. 
Verse Fifteen 
• . but (6 [he109 or she] will be saved • 0  
(a004aetat )110 through ola% )111 the childbearing (tic 
108Ann L. Bownman, 206. 
109The pattern of "Adam-Eve" in the previous two 
verses is carried into v. 15. "Adam," that is, man, will be 
saved through the particular and unique activity of "Eve," 
that is, woman, in that she will bear children and 
eventually, through the one woman Mary, bear the Christ-
child. This understanding was suggested by James Voelz to 
this writer in private conversation. 
110The form is third person singular future 
indicative passive of ago. 
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TEKvoyovia6), if ( Ecm) they remain (peivmaiv)112 in faith (Ev 
niatEt) and love (Warn) and holiness (elytaalup with common 
sense (croOpoa6v9c)." 
The interpreter faces three problems in the first 
part of this verse. He must first identify the subject of 
a081aerat. He must then determine the sense of the verb. 
Finally, he must find the meaning of 616 -nig Tecvoyoviag in 
the context of the subject and meaning of the verb. 
a(080E-ca;  
The verb ao84cretat one of two subjects: either the "man" 
or the "woman" of the previous verses "will be saved." In 
favor of understanding a masculine pronoun for this verb is 
the pattern Paul develops in verses 13-14. In these verses, 
"Adam" appears as the subject of the first verb and the 
woman is discussed next. If this is the author's intent, 
the pattern of verses 13-15 may be represented: 
111The preposition Stet with the genitive denotes 
"'through' of space, time, agent." (BDF §223) In the New 
Testament, the classical use of 616 with the genitive to 
signal the manner ("by way of. . .") also occurs (e.g., 2 
Cor. 2:4; Rom 2:27; 14:20; Gal. 4:13). Paul uses 6t6 with 
the genitive to indicate the originator rather than the 
agent at 1 Cor. 1:9; Gal. 1:1; cf. 1 Cor. 8:6 where the 
object of the preposition is a relative pronoun in the 
genitive, referring back to Christ. 
112The verb pEtyworiv is a third person plural aorist 
active subjunctive form of pEive. A conditional clause 
formed by tav with the verb in the subjunctive mood "denotes 
that which under certain circumstances is expected from an 
existing general or concrete standpoint in the present: 
'case of expectation' and 'iterative case in present time'." 
(BDF §371.4) 
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V. /3 V. 14 V. 15 
male: Adam Adam (he) 
female: Eve the woman (her) childbearing113 
 
In favor of taking acoOliciEtat with a feminine pronoun 
as the subject is that the subject of the immediately 
preceding colon is the woman, Eve.114 Stanley Porter 
outlines the exegetical options if this is what the author 
meant. 
Since no explicit subject of the verb is designated, 
it makes best exegetical sense in a grammatical 
context to begin from the assumption that the 
subject of the verb corresponds in some way with the 
last mentioned possible antecedent, 'the woman' (4 
yuvij) of v. 14. But who exactly is this woman? The 
solutions here have been at least five. In light of 
the mention of Adam and Eve in v. 13 and Adam 
against in v. 14, it has been proposed that i yvv4 
in v. 14b is still Eve, 'the woman'. A second 
solution is that this is the consummate or ideal 
woman, Mary, the mother of Jesus. Several 
interpreters have combined the first two proposals 
in a grand theological synthesis, concluding that 
3This interpretation has been proposed by Dr. James 
Voelz in private conversation. "Adam" represents all men in 
v. 15. 
114Ann L. Bowman identifies six lines of 
interpretation of this verse if olo00E-cat has a feminine 
subject: "These include the following (1) Women will be 
delivered (physically) through childbirth. (2) Women will 
be saved (spiritually) even though they must bear physical 
children. (3) Women will be saved (spiritually) through the 
Childbearing (i.e., the birth of Christ). (4) Women will be 
saved (spiritually) equally with men through fulfilling 
their God-given role in the home just as men fulfill theirs 
in public church leadership. (5) Women will be kept safe 
from seizing men's roles in the worship assembly by 
fulfilling their God-given role in the home. (6) Women will 
be saved (spiritually, with the focus on eschatological 
salvation) through faithfulness to their proper role, 
exemplified in motherhood." (206-07) She lists supporters 
of each position. 
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the passage is stating that Eve will find her 
ultimate redemption or salvation in the birth of 
Christ. Thus 'the childbirth'. . . refers to the 
protoevangelium of Gen. 3.15 and the overcoming of 
the consequences of the fall. A third solution is 
that A yvvil is any woman, or women in general. A 
fourth proposal is that 'the woman' is the 
representative woman of Ephesus, the city to which 
the letter is purportedly addressed. And a fifth 
solution is that she is the representative Christian 
woman. These proposals run a gamut from the general 
to the specific, and from the exalted to the mundane 
along the way raising issue warranting closer 
evaluation before being able to suggest an answer to 
the questima of the subject of the verb, 
amelaEtat.")  
Determining the sense of ao84aerat may help the 
interpreter understand Paul's intended subject. Knight 
observes that "essentially two views have been followed on 
the use here of atatiaecat: The reference is to either (1) 
salvation in the spiritual sense or (2) salvation in the 
physical sense of preservation."116 
 Paul uses ago 
frequently in his letters,117 always with the sense of the 
eschatological rescue of believers by God through Jesus 
115Stanley E. Porter, "What Does It Mean To Be 'Saved 
By Childbirth' (1 Timothy 2.15)?" Journal for the Study of 
the New Testament 49 (1993): 90-91. 
116George W. Knight III, 144-45. 
117Rom. 5:9, 10; 8:24; 9:27; 10:9, 13; 11:14, 26; 1 
Cor. 1:18, 21; 3:15; 5:5; 7:16; 9:22; 10:33; 15:2; 2 Cor. 
2:15; Eph. 2:5, 8; 1 Thess. 2:16; 2 Thess. 2:10; 1 Tim. 
1:15; 2:4, 15; 4:16; 2 Tim. 1:9; 4:18; and Tit. 3:5. He 
uses the verb in the passive voice throughout Romans (except 
at 11:14), in most of the occurrences in the Corinthians 
letters (excepting 1 Cor. 1:21; 7:16; 9:22), in every 
appearance in Ephesians as well as 1 and 2 Thessalonians. 
He uses the active voice in the Pastorals at 1 Tim. 1:15; 
4:16; 2 Tim. 1:9; 4:18; and Tit. 3:5, always with Christ or 
God (or the power of God) as the subject. He uses the 
passive voice in the Pastorals only at 1 Tim. 2:4, 15. 
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Christ. Foerster comments: 
In Paul atga and afinqpia are obviously limited 
quite intentionally to the relation between man and 
God. When Paul is referring to other dangers from 
which he asks God for deliverance, and receives this 
from him, he uses iillopat. . . . Primarily, then, 
myclipta is for Paul 11a future, eschatological term, 
cf. 1 C. 5•5 Hu 
While the verb can reflect other meanings,119 Paul's use is 
uniform. Porter writes: 
In the light of the above cumulative evidence 
and in particularly in the context of 1 Tim. 2.15, 
m0040E-rat is virtually guaranteed a salvific sense 
(the passive voice is probably a divine or 
theological passive, that is, God is the agent of 
salvation). This is confirmed both by the verb 
being introduced by contrastive 8E, which puts v. 15 
in juxtaposition to the sinful state of 'the woman' 
in v. 14, and12Oy the use of the following Ettv clause. . . . u 
With this in mind, the reader may then identify the subject 
of the verb a084aecat as i  yvvii of v. 14. Paul shifted from 
the name "Eve" (verse 13) to the common noun A yvv4 (verse 
14) in preparation for verse 15. The term A yvvij refers to 
118Werner Foerster, "060," TDNT 7:992. He adds: 
"The goal of Paul's missionary endeavours is also denoted by 
cr446. . . ." (Ibid.) 
119The verb can function in two domains: "to heal" 
(Louw and Nida, Lexicon, 2:240.), clearly not the intended 
message here, and "to rescue, save" (Ibid., 21.18). In the 
world, filled with danger, the word croOlaEra% serves as a 
word of promise whether it is taken as "to rescue from 
danger and to restore to a former state of safety and well 
being" or in the religious sense, "to cause someone to 
experience divine salvation." (Ibid., 21.27). 
120Stanley E. Porter, 94. He adds that "the sense of 
'be kept safe' . . . must be rejected as an accommodation to 
the apparently harsh theology of v. 15, a proposal which 
introduces a sense not clearly established for this word in 
the pastoral epistles." (Ibid.) 
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Eve (in verse 14), but its semantic range is broad enough to 
include every woman.121 
 The context of 1 Tim. 2:11-15 
narrows the subject of the verb mighicrEtat to every believing 
woman.122 In summing up his comments of 1 Tim. 2:11-14 in 
verse 15 (a pattern observed in Eph. 5:33; 1 Cor. 11:11-12; 
and 1 Cor. 14:37-40), Paul returns to the plural with which 
he began in verse 11. The progression may be represented: 
vv. 9-10 vv. 11-12 vv. 13-14 v. 15 
"women" "woman" "Eve, the woman" "she, they" 
(plural) (singular) (proper name and (generic sg. 
generic singular) and plural) 
60 *clic Tecvoyoviac  
The third problem facing the reader in verse 15 is 
the interpretation of 616 tA4 texvoyoviac. The noun occurs 
only here, but a verbal form occurs in 1 Tim. 5:14 
lnAs noted above, the singular may be taken as a 
collective or generic singular representing the entire 
category or class signified. (BDF §139) Porter argues 
against taking the subject of ae8tioera; as Eve. "Although 
it must be conceded that 'the woman' of v. 14 could be Eve, 
the inferring of Eve as the subject of the future verb in v. 
15 does not carry great conviction. The attitudinal force 
of the future form of the verb in v. 16 is one of 
expectation, that is, it grammaticalizes or conveys emphatic 
expectation toward a course of events. Since Eve's fortunes 
have already been determined, they are beyond any further 
expectation, so this solution is unlikely." (92) The noun A 
yvv4 serves to connect Eve (v. 13) with the believing women 
of the Christian church (v. 15). 
122Believing women are represented by the plural in 
vv. 9-10, by the singular in vv. 11-12, and by the 
prototype, Eve, in vv. 13-14. V. 15, summarizing the entire 
section, refers to believing women with both singular 
(008Acrerat) and plural (peivootv). 
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(TexvoyovE61), referring to the bearing of children generally 
("Therefore, I want younger women to marry, to bear children 
. . ."). Knight explains the two basic interpretative 
options: "It is a reference to either (1) the birth of the 
Messiah or (2) childbearing in general."123 If Paul intended 
to designate the source of salvation by using 816 with the 
genitive124 and if he meant the reader to understand the 
definitive article anaphorically,125 the meaning of Tfic 
TExvoyoviac is the birth of Christ. This position is not 
without difficulties, however. Porter argues against taking 
Ttic Texvoyoviac in this way: 
123George W. Knight III, 145. He adds, "Various 
combinations of these solutions have been suggested." 
(Ibid.) 
24.As noted above, BDF §223 states that Paul uses 80 
with the genitive to indicate the originator rather than the 
agent at 1 Cor. 1:9; Gal. 1:1; cf. 1 Cor. 8:6 (where the 
object of the preposition is a relative pronoun in the 
genitive, referring back to Christ). He also uses 80 with 
the genitive to signal the manner ("by way of. . .") in 2 
Cor. 2:4; Rom 2:27; 14:20; Gal. 4:13. 
125Murray J. Harris, Jesus as God: The New Testament 
Use of Theos in Reference to Jesus (Grand Rapids: Baker, 
1992, 303, states that "an articular noun may be: 
a. Anaphoric, alluding to someone or something previously 
mentioned (= 'the aforesaid') or familiar to the author (and 
his audience). 
b. Generic, specifying (in the singular) a class or species 
as represented by an individual or (in the plural) a class 
as such and not as an aggregate of individuals. 
c. An abstract noun concretely applied. . . 
d. Possessive in meaning, where the article functions as a 
possessive pronoun or adjective. 
e. An indication of a reciprocating proposition, if the 
subject also is articular." 
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It first requires that there be a clear and logical 
progression in the argument from Eve to Mary, one 
not indicated in the text. Furthermore, it requires 
association of 'childbirth' with one particular 
childbirth, with stress upon the article to specify 
a particular instance. The word translated here 
'childbirth' is not used elsewhere in the New 
Testament, much less to speak of Jesus' birth (an 
obscure reference at best). The protoevangelium of 
God. 3.15 does not use this language, and neither is 
Jesus' birth referred to in this way until much 
later (in the second century by Irenaeus). This 
highly theological view puts too much emphasis upon 
the puticularizing function of the article, as 
well. 
Porter has listed three objections: that there is no 
progression from Eve to Mary, that -clic TExvoyovia4 does not 
elsewhere signal Jesus' birth, and that the definite article 
may not be anaphoric. 
Paul does not draw the reader's attention to Mary. 
Even if tic tExvoyovtac refers to the birth of Jesus, it is 
Jesus who is the source of the salvation denoted by the verb 
ae84aErat. Mary's role is in the background. As for the 
second argument raised by Porter, it may be noted that Paul 
has discussed Jesus in 1 Tim. 2:5-6, describing Him as the 
"one Mediator between God and men, the man Christ Jesus." 
More significantly, Paul had stated in 1 Tim. 1:15, 
"Faithful [is] the saying and worthy of all acceptance, that 
Christ Jesus came into the world to save sinners, of whom I 
126Stanley E. Porter, 92. He adds, "Although the 
article may be used to specify a particular item, and in 
fact does so on occasion in the pastoral epistles, this is 
only one of its several uses; it could be generic as well, 
as it probably is in v. 8 with reference to 'the' men in 
every place." (Ibid.) 
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am the first." Paul can expect the reader to make the 
connection between tic Telcvoyoviac and the birth of Christ 
Jesus because of four reasons. First, he has written about 
the coming of Christ into the world (i.e., His birth), which 
He accomplished through His birth (tilt tExvoyovia4). 
Second, that purpose was to save (a4aat, 1:15) people, the 
same verb as is at the beginning of 2:15. Third, the people 
He came to save are sinners (aparcoAok, 1:15), a category 
into which the woman came in 2:14c. Fourth, this is 
categorized by the statement, "This (is) a faithful saying," 
in 1:15 and repeated in 3:1a.127 Four markers link T44 
tExvoyoviac in 2:15 with the coming of Jesus (His birth) in 
1:15, sufficient to establish both Paul's intent and the 
reasonability of his expectation that his readers would 
understand what he intended. Knight comments: 
Furthermore, this understanding fits the flow of 
Paul's argument. He points out that Eve (4 yvv4) 
brought herself into transgression by abandoning her 
role and taking on that of the man. But by 
fulfilling her role, difficult as it may be as a 
result of sin (Gn. 3:16), she gives birth to the 
Messiah, and thereby "she" (4 yuvij, fulfilled, of 
course, in Mary; cf. Gal. 4:4) brings salvation into 
the world. The conditional clause (tem pEtvoatv 
Ica.) signifies that the previous statement is true 
only when conditions are met, and a084aErat, 
understood as referring to spiritual salvation, 
would seem to be the only understanding that 
fulfills that requirement. Thus deliverance from 
127Whether the phrase "faithful (is) the saying" 
belongs to 2:15 or 3:1 may be debated. The only point here 
is that, along with the other textual markers, this serves 
to remind the reader of Paul's statement in 1:15 which 
mentioned the coming of Christ into the world, i.e., His 
birth. 
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transgression comes to those who have a true and 
sincere faith, which points to the usual correlation 
between salvation and faith in Paul and the 
attendant and abiding manifestation of faith in a 
godly life (cf. Romans 6 and 8). there is thus a 
transition from Eve (A yvvA, singular aeOloEtat) 
back to women in general (pEiveatv, plural); in this 
way the passage serves to show women the importance 
of their role and of carrying out in an obedient 
way, the note on which the passage ends (aytaapin 
peat ampspoativIc; cf. Mary's words in Lk. 1:38)."°  
The alternative approach takes tics TEwvoyoviag as a 
reference to the distinctive role of women. If this is the 
intended meaning, then Paul appears to be saying that a 
woman can be saved eschatolgoically and eternally by bearing 
children or, if intended more generally, by living out her 
feminine identity. In either case, Paul is found to be 
advocating a salvation by works, contrary to his consistent 
teaching and his calling (e.g., 1 Tim. 1:8-17; 2:4-7).1Z9 As  
H. A. Moellering notes, "One thought must, because of the 
Pauline stress on salvation by grace alone, be immediately 
ruled out: Paul cannot mean that bearing children in any way 
atones for sin. He knows of only one atonement for sin: the 
128George W. Knight III, 146-47 
9It is possible to take tic Texvoyovtag as a model 
of feminine behavior if aceNaerat signals "keep safe." 
Thus, a woman may be kept safe (from Satan's deceptions) 
through the dangerous journey of life if she adheres to the 
distinctively feminine identity which is given her. In this 
case "childbearing" becomes something of a code word or 
shorthand for the identity of woman as man's helpmeet 
(Genesis 2:18-25). Living true to her identity involves 
faith (in the Lord Jesus), love (for others) and good 
judgment (or self-control). 
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sacrifice of Jesus Christ on the cross (cf. Titus 3:5).H130 
 
Paul had previously written to the Christians in 
Ephesus about the mystery of Christ and His bride, the 
church (Eph. 5:22-33). The analogy of marriage may also be 
present in Paul's mind at 1 Tim. 2:15. Within marriage, as 
she lives out her identity as helpmeet or complement to her 
husband, she serves (as it were) as "co-creator" with God to 
bring children into the world. This provides the background 
for Paul as he directs the reader's attention to the 
childbirth, that is, the birth of Christ, which provides 
salvation for the woman (who has become a transgressor, 1 
Tim. 2:14). The woman comes to her highest glory in this 
picture of her as the church under Christ, for whom 
generations of childbirths from Eve until Mary have 
culminated in the birth of Jesus, Savior of His body, His 
bride, the church.131 
It may be that Paul also formulated his reference to 
the birth of Jesus in just this way so as to capture 
something of the essence of his instructions to women to 
130H. Armin Moellering, 1 & 2 Timothy, Titus, 
Philemon, 57-58. George W. Knight makes the same point. 
(145) 
1312 am indebted to Dr. Louis A. Brighton for this 
line of interpretation, conveyed in private correspondence. 
He also notes that this picture of the church as bride and 
mother appears in Revelation 12, especially vv. 1-2. There 
is an obvious fluidity in the picture which allows for the 
woman to serve as both mother and bride. However, Paul has 
demonstrated his ability to work with two pictures and blend 
them in Eph. 5:22-33, where the bride and body images unite. 
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submit to the men in the congregation. Salvation is found 
only in Jesus Christ, and Christians must remember that a 
rejection of their identity in Christ as men and women will 
inevitably lead to a loss of salvation. Or, put positively, 
if women remain in faith, love and self-restraint, 
submitting to the men and remaining quiet during 
instruction, they will be saved by the birth, death and 
resurrection of Jesus Christ. They already have this 
salvation, but are in danger of losing it by their 
rebellious ways. 
If They Remain 
The protasis begins with t6v 11tiveolv.132 It may be 
noted that Paul has inverted the normal order of protasis - 
apodosis in verse 15, apparently for the sake of the 
juxtaposition made possible by the inversion. He ends verse 
14 with tv napaD6cret ytyovEv and begins verse 15 with 
creelaetat 816 -dig TExvoyovia4, creating a strong contrast as 
sin and grace are placed side by side. She (that is, the 
woman) will be saved through the birth (death, and 
resurrection) of Christ Jesus if they (the believing women) 
continue in the faith (tv ntatEt) and love (6y6KR) which 
132Cf BAGD, s.v. "IlEivomv," 802. The noun occurs 
in Acts 26:25 (of sound, well-reasoned speech), in 1 Tim. 
2:9 (of modest or sensible adornment) and here in v.15. 
It's antonym is mania and Louw and Nida, Lexicon, define its 
use here as: "to behave in a sensible manner, with the 
implication of thoughtful awareness of what is best --
'moderation, sensibility.'" (88.93) 
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they have received, and holiness with self-restraint 
(aytaa0 pEtel crougpoativ96). Porter explores the relationship 
of the protasis to the apodosis. 
The instance in 1 Tim. 2.15 of a so-called third 
class conditional, with the subjunctive in the 
protasis, makes no implication whether in fact 'they 
remain', only that 'they might remain'. Regarding 
the action of the apodosis in relation to the 
protasis, interpreters often take one of two 
approaches. Some are tempted on the strength of the 
future verb form to see the apodosis as action 
future to the protasis. Others are tempted on the 
strength of the aorist subjunctive to see the 
protasis as action antecedent to the apodosis. The 
temporal analysis that results from theses two 
formulations is roughly the same but they leave 
unanswered the larger question of the logical 
relation between the protasis and the apodosis, 
considered much more important in light of recent 
research into conditional structures. A more 
plausible analysis here for the relation of the 
protasis and apodosis is either cause and effect or 
ground and inference. By the first, the 
understanding is that women abiding in faith and 
love and holiness constitute the necessary cause, 
with the effect that the woman in question will be 
saved by childbearing. By the second, the 
understanding is that the women abiding in faith and 
love and holiness form the ground, from which the 
legitimate inference can be drawn that 9e woman in 
question will be saved by childbearing. 
Porter's primary problem in his exegesis is his 
misunderstanding of the "childbirth" in the apodosis. Paul 
intended the reader to understand "the childbirth" as the 
birth of the Christ, Jesus. With this understanding, the 
relationship between the protasis (verse 15b) as the ground 
133Stanley E. Porter, 100. He claims that "neither 
category is fully satisfactory, however, especially in light 
of the instrumental use of WI in the apodosis. This 
grammatical analysis indicates, however, that there is an 
intricate relationship between the protasis and the 
apodosis, a relationship that has been neglected." (Ibid.) 
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and the apodosis (verse 15a) as the inference becomes clear. 
Paul does not say that a woman contributes to her salvation 
by good works, but that a sanctified life lived according to 
the will of God is the path from Baptism to the resurrection 
to eternal life. It is consistent with his instructions in 
1 Cor. 10:1-13 and Phil. 3:12-16. Something of the same 
thoughts occur in 2 Tim. 2:10-13, another of the "faithful 
sayings" in the Pastorals. Paul says that he endures 
(iSnoutve) "all these things for the sake of the elect so 
that they also might gain that salvation (verripia4) which is 
in Christ Jesus with eternal glory." He then goes on in 
verses 11-13 to talk about faithfully living for Christ and 
Christ's faithful response. The compound form of the verb 
gtve, the nominal form of the verb ago, the use of the 
formula maT64 6 16yo4, and the thematic connections all 
point to a similarity of thought between 2 Tim. 2:10-13 and 
1 Tim. 2:15.134 In both passages, salvation has come from 
Jesus Christ by grace through faith in Him. In both 
passages, the readers are encouraged to live a life 
consistent with their faith, a sanctified life that serves 
to guard them until they reach their goal, the resurrection 
114It may be noted that immediately preceding the 
formula maT64 6 26yo4 in both 1 Tim. 2:15 and 2 Tim. 2:10, 
Paul concludes with a prepositional phrase beginning with 
gE-01. 
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to eternal life.135 Paul uses the verb 'Awl) in 1 Tim. 2:15 
to denote "abiding in a realm or sphere."136 Knight 
comments: 
The concept of "remaining" or "continuing" would 
also seem to tie the subject of this verb to the 
subject of the previous clause (r)v4); one does not 
talk about "continuing" with a new subject but with 
a continuation of the previous subject. The same 
emphasis on the need for permanence and perseverance 
is sounded in 1 Cor. 15:2, which speaks of salvation 
(G&W through (816) Christ's work, if (et) "you 
hold fast" (KatEXEtE )  137 
What they are to remain "in" is identified by three 
nouns in the dative (niaTEt, Winn, arming)) and a 
prepositional phrase (peat aloOpoci6v10. The plural form of 
the verb (pEtveal,v) brings the reader full-circle, back to 
verses 9-10, and denotes all Christian women. 
In Faith and Love and Holiness with Self-restraint  
The predicate of the protasis may be described as 
two prepositional phrases, the first beginning with 67 and 
135Perhaps the fullest treatment Paul gives this 
subject is in Ephesians. He concentrates on salvation and 
how it comes to believers in the first three chapters, 
concluding with a note on the love of Christ (3:14-21). He 
then turns to application of this faith in the life of the 
believer in the next three chapters, concluding with the 
extended metaphor of "putting on the armor of God" (6:11). 
The Christian life, if lived according to the Christian 
faith, can serve (among other things) to protect the 
believer as he lives in this hostile world. 
136George W. Knight III, 148. This is the definition 
give by BAGD s.v. "mtvo," 1.a.D., a figurative use "of 
someone who does not leave the realm or sphere in which he 
finds himself. . . ." (503). Paul uses nEvo similarly in 2 
Tim. 2:14; 1 Cor. 7:8, 11, 20, 24 and 40. 
137Ibid. 
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the second with pets. The first preposition has three 
objects, RIOTE1, ayanB, and aytaap41 while the second 
preposition has one, aeOpoo0vtic. 
The noun Ufa-Etc can mean either "faith, trust" or 
"faithfulness, reliability.u138 
 Used absolutely, without an 
modifiers, nioitc reflects "true piety, genuine religion 
. . . which for our lit. means being a Christian. . . n139 
Such is the author's intent in Rom. 1:5, 8, 12, 17a, 17b, 
3:27, 30, 31; 4:5-20 ; 5:1, 2; 9:30, 32; 10:6 [and many 
more]; 1 Tim. 1:2, 4, 5, 19a, 19b; and so forth.1" Bultmann 
observes that "the saving faith denoted by ntortc and 
nto-cEiEtv, whether in the abs. or with some qualification, 
can be considered either in respect of its origin or in 
respect of its continuation."141 
Paul combines ntottc and ayanq in 1 Tim. 1:14 (a 
138Cf. BAGD s.v. " ntattc," 662-64. Louw and Nida, 
Lexicon, list lactic under two domains: "hold a view, 
believe, trust" and "communication." In the former, Tactic 
can denote "what can be believe" (31.43), "trust" (31.85), 
"trustworthiness" (31.88), "Christian faith" (31.102), 
"doctrine" (31.104), and in the second domain, "promise" 
(33.289). For the definition "Christian faith" they list 
Rom. 1:8 and Eph. 2:8. (31.102) 
139BAGD s.v. " niottc," 2.d., 664. The definition of 
ntottc as "true religion" appears also in Sextus 7a and 7. 
140Cf. BAGD, s.v. " niartc," 2.d.a. for the full 
listing. They add at the end of this entry, citing Gal. 
1:23, "If Christianity is essentially faith, then n. can be 
understood as the Gospel in terms of the commitment it 
evokes. . . ." (663) 
11Rudolf Bultmann, unto-Wm," TDNT 6:212. He notes 
a number of passages combine niottc and ayan9: 2 Thess. 
1:3; Eph. 3:7; 6:23; 1 Tim. 1:14; 2:15; 4:12. (212, n. 287) 
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further marker for the reader to recall 1:15 at 2:15) and 
4:12, where Paul encourages Timothy to be a pattern for the 
believers (Triatav) among which he lives142 in word, in 
conduct, and in love. Paul's previous remarks in 1:14 help 
the reader to understand what he means by "faith and love" 
in 2:15. By itself, 2:15 does not indicate whether nictt4 
denotes "faith" or "faithfulness" and in what sense to take 
the word artinq. Informed by 1:14, the reader understands 
that Paul has in mind at 2:15 the "faith" of the believer. 
That faith is his trust in Christ and adherence to Christ's 
teaching. 
The term ayanq may denote the love which God has 
poured out on His people through Jesus Christ, the intent in 
1:14. Yet this love from God cannot be divorced from the 
believer's response, a "love from a pure heart" (which is 
the goal of Paul's instructions to Timothy, 1 Tim. 1:5, 
along with a good conscience and a sincere faith). 
Certainly this latter definition appears in Paul's 
concluding exhortation to Timothy (1 Tim. 6:11, again with 
nicm4).143 
 Ethelbert Stauffer describes the relationship 
between God's love for man and the Christian's love for God 
in Paul's writings: 
God has the first word. He establishes the 
relationship. This is laid down once and for all in 
R. 8. His resolve, election and calling are 
142Cf. George W. Knight III, 205. 
I°Cf. also 2 Tim. 2:22; 3:10; and Tit. 2:2. 
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decisive. From Him proceeds everything that may be 
called ayentil. The love of the 05yOU6VTOG toy eE6V is 
nothing but the direct flowing back of the heavenly 
love which has been poured out upon the xATIT6c. 
More accurately, it is an,4ct of decision, like the 
basic act of love itself."' 
The third object of the first preposition is enfictop4. 
Much less frequent in Paul than the other two,145 this term 
conveys purity of conduct in accord with the will of God. 
Otto Proksch describes the term: 
In apaapik we thus have a process which has as its 
presupposition the religious process of atonement. 
aytaapocis the will of god (1 Th. 4:3), and it 
consists against in purity of physical life, so that 
marital fellowship is fulfilled Ev anaapiii Kai Till 
(4:4). the opposite of elytawk is Inca0apata (4:7), 
except that axaftpata is a moral state which cannot 
possibly be linked with calling . . . whereas 
aytaapik is the moral form in which it is worked 
out. . . . If atonement is the basis of the 
Christian life, apaaptic is the moral form which 
develops out of it and without which there can be no 
vision of Christ. The term etylaoluic is always 
distinguished from &roc and eingElv by the 
emphasis on the moral element. 
The term artaapac recalls the "good works" with which 
the Christian women of 1 Tim. 2:10 were to adorn themselves, 
confirming the plural subject of pEivoatv as the yuvaticac of 
verses 9-10. 
The second prepositional phrase, 'Eta aeOpootylc, 
144Ethelbert Stauffer, "4=10, TDNT 1:50. 
Nipaapik appears in Rom. 6:19; 1 Cor. 1:30; 1 
Thess. 4:3, 4, 7; 2 Thess. 2:13 and 1 Tim. 2:15. Outside of 
Paul's writings, it occurs only in Heb. 12:14 and 1 Pet. 
1:2. 
146Otto Proksch, "Oraapk," TDNT 1:113. He 
understands the reference at 1 Tim. 2:15 to be the children 
who are born into the Christian family. 
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modifies the third object of the first preposition, 
elytacrue4. 147 The term appears in 1 Tim. 2:9 as a description 
of the adornment of Christian women (another textual marker 
that the subject of the verb pEtveatv is the women of verses 
9-10). Knight comments: 
pETC1 aeOpoo6v114, "with self-restraint" (see v. 
9), brings into perspective the need for this virtue 
in addition to the general call for elytaap64. It 
probably refers not only to restraint and discretion 
in regard to clothing and adornment, but also, in 
connection with vv. 11-14, a woman's role vis-à-vis 
men and the church. It is thus a reminder that not 
only sin (vv. 9, 10) but also the creation order 
necessitates self-restraint and that true faith, 
love, and sanctity will manifest itself in a 
lifestyle and attitude that restrains itself from 
immodesty or ostentatiousnesa and from violating 
order of the Creator-Savior. 8 
The word aeOpootvil and its cognates occurs extensively in 
the Pastorals and seldom elsewhere in the New Testament.149 
Ulrich Luck describes the word-group: 
As distinct from Gnostic scorn for the world Christ 
faith manifests itself in a proper attitude to it 
and its goods, 1 Tm. 4:3-5. This correct relation 
is marked by moderation and contentedness, 1 Tm. 
147While it could modify the entre preceding 
prepositional phrase, it seems unlikely on logical grounds. 
Paul does not elsewhere encourage his readers to remain "in 
faith" with self-restraint or to continue "in love" with 
sobriety. The practice of sanctification, applying faith to 
the moral conduct of the believer, however, requires self-
restraint. 
148George W. Knight III, 149. 
19amoipoaivn appears only at Acts 26:25; 1 Tim. 2:9, 
and 15. The verb, amOpoviCe, occurs only at Tit. 2:4 and 
the noun, creOpovtou64, only at 2 Tim. 1:7. The adverb, 
croldp6w64, is used in the New Testament only in Tit. 2:12 and 
craispow, the adjectival form, only at 1 Tim. 3:2; Tit. 1:8; 
2:2, and 5. 
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6:6-10, 17-19. 466c and croOpoaliv9 (1 Tm. 2:9), 
i.e., a suitable restraint in every respect is 
expected of women, cf. 1 Tm. 2:15; 1 Cl., 1, 3. In 
Tit. 2:5 the reference is espacially to chastity 
• • . and a disciplined life.1" 
Having "come full circle," Paul is now ready to 
begin a new phase of the subject at hand. He has directed 
that women should be silent when it comes to authoritative 
activities, such as teaching, within the church. He has 
further instructed them to consider their calling as 
Christian women, applying their faith to their everyday 
lives, both in worship (verses 9-10) and beyond (verse 15). 
He has drawn on the institution of marriage as the model 
which Christians are to emulate in their conduct in the 
worship service. The relationship of Adam and Eve in 
Genesis 2 reveals the order of the plurality of mankind in 
the unity of humanity, part of what it means to be restored 
to the image of God in Jesus Christ. Unity in Christ does 
not confuse the identity of men and women who are one 
through baptism and yet distinct persons within the body of 
Christ. 
15 °Ulrich Luck, "crixhpov," TDNT 7:1103. 
CHAPTER FIVE 
SUMMARY AND CONCLUSIONS 
Having examined the four passages in which Paul 
discusses women and the church (1 Cor. 11:2-16; Eph. 5:22-
33; 1 Cor. 14:33b-36; and 1 Tim. 2:11-15), it is possible to 
summarize the findings of the investigation and draw 
conclusions. The purpose of this study has been to 
investigate the Pauline texts which bear directly upon the 
question women and their involvement in the ministry of word 
and sacrament and then to discover how his understanding of 
marriage and the image of God have shaped his comments. The 
findings of this investigation may be summarized as follows. 
1 Corinthians 11:2-16 
In 1 Corinthians, Paul speaks to specific problems 
and questions raised in a letter he received (1 Cor. 7:1). 
He discusses worship practices in 1 Cor. 11:2-14:40. 
Beginning on a positive note (1 Cor. 11:2), Paul states the 
principle upon which he will base his instructions (1 Cor. 
11:3) and then applies it (1 Cor. 11:4-6). He explains his 
principle (1 Cor. 11:7-9), grounding it in the creation 
account of Gen. 2:4-24, and applies it in 1 Cor. 11:10. He 
then reminds the reader of the mutual dependence of man and 
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woman (1 Cor. 11:11-12) and appeals to the experience and 
observation of the Corinthians themselves for confirmation 
(1 Cor. 11:13-15). He concludes with a comment about the 
universality of his instruction (1 Cor. 11:16). 
The theological statement in verse 3 involves a 
three-fold use of "head" (KE0a14), a term which may be used 
figuratively to designate someone who is in a position of 
authority over someone else. It does not refer to a 
"source" in 1 Cor. 11:2-16, a definition inappropriate to 
the verse.1 Use in the Septuagint and extra-biblical 
sources as well as in the remainder of the New Testament 
support "one who has authority over another" for the meaning 
of IcE0aA4 in verse 3.2 Paul instructs the Corinthians about 
headcoverings, indicating the appropriate behavior is to 
leave a man bare-headed when praying or prophesying in 
worship services and to cover a woman's head when she does 
so. The headcovering3 symbolizes the woman's willing 
'English does sometimes use "head" to designate a 
source, such as "head-waters" of a river. 
2The work done by Wayne Grudem was very helpful 
here. He defends this definition in "Does Kegialti ('Head') 
Mean 'Source' or 'Authority Over' in Greek Literature? A 
Survey of 2,336 Examples," Trinity Journal 6 (1985): 85-112 
and responds to criticisms of that article with "The Meaning 
of RE0all ('Head'): A Response to Recent Studies," Trinity 
Journal 11 (1990): 3-72. 
3For Paul's culture, the natural distinction between 
men and women was reflected in the use of headcoverings and 
in short hair for men, long hair for women. The symbol of 
the distinction may vary from society to society but the 
need for a visual symbol of male headship and female 
submission remains constant. 
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submission to the man. If she prays or prophesies with an 
uncovered head, she dishonors her "head" (man) just as man 
dishonors his "Head" (Christ) when he covers his head during 
these activities. A woman with an uncovered head when 
praying or prophesying conveys the same meaning as a woman 
who shaves her head, that is, a rebellion against her 
identity as woman. The theological statement of 1 Cor. 11:3 
provides a succinct summary of Paul's understanding of how 
the redeemed body of Christ, the church, is organized as a 
plurality within a unity. This order in which man and woman 
are distinguished from each other even as they are united in 
Christ reflects their new status as the image of God, 
restored to the structure evident in Genesis 2. Marriage 
represents the original relationship of woman to man and (as 
will be seen in Ephesians 5) also serves to depict the 
relationship of the church to Christ. 
Paul explains the identity of woman (as well as man) 
in 1 Cor. 11:7-9. Humanity is created in the Image of God 
and thus, resembles and represents God as His Image (Eix4v) 
on earth. As God's Image, he is to reflect God in his 
relationship to God and to creation (86ga). The woman came 
later, drawn from man (1 Cor. 11:8) and designed for man (1 
Cor. 11:9), both statements are grounded in Gen. 2:18-23. 
Paul does not deny that the woman and the man are the Image 
of God (Gen. 1:26-27) but argues that each has a distinct 
identity within humanity. The man occupies a position of 
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authority over the woman by virtue of his identity and God's 
design. The woman reflects the man as his "glory" (664a) 
and submits to him as head and leader. Because of this, a 
woman should have a headcovering to signal her identity and 
willing acceptance of it under Christ (1 Cor. 11:10). This 
accords with good order (and God is a God of order, 1 Cor. 
14:33a). Mention of the angels may be intended to establish 
an analogy between their self-veiling and the woman's 
headcovering in prayer and prophesy, but is more likely 
related to the understanding that the angels are charged 
with keeping good order, particularly among the people of 
God. 
In 1 Cor. 11:11-12, Paul recalls the unity of 
humanity (reminiscent of Gal. 3:26-28) in Jesus Christ, the 
true and perfect Image of God. Restoration to humanity's 
identity as God's Image necessarily takes place through 
faith in Christ Jesus, a restoration which does not blur or 
eliminate the distinctions between man and woman in Gen. 
2:4-24 but which affirms the unity which believers have from 
God (1 Cor. 11:12). 
Paul appeals to the experience and observation of 
the Corinthians themselves in verses 13-15. They should be 
able to observe the principle of 1 Cor. 11:3 at work through 
the distinctions made by their culture and others in taking 
long hair as proper a woman but shameful for a man. Long 
hair is a natural marker for the woman, and for a man to 
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wear long hair (or a woman short hair or to shave her head) 
denotes a rebellion against their identity and against the 
design God has for proper relations between men and women. 
The practice of the church in making this distinction is 
universally consistent (1 Cor. 11:16).4  
As was the case in Eph. 5:22-33, Paul bases his 
instructions and his theological underpinnings on the 
creation account of Gen. 2:4-24. This model of mankind is 
the standard to which the believer is restored in Jesus 
Christ, summarized in the designation "Image of God." 
Within humanity there remains a distinction of identity 
between Jesus Christ, man and woman. Men and women are to 
reflect this distinction. In first-century Corinth, this 
meant headcoverings for women while praying or prophesying 
in worship services. There is no indication in the text 
that the principle with which Paul works is to be limited to 
one place or one time. 
Ephesians 5:22-33 
Paul believes there is a mutual analogy between 
Christ and the church on the one hand and husband and wife 
on the other. The husband's duties may be summed up in the 
4Paul makes his case in the context of Roman Corinth 
where the application of a visible symbol reflecting the 
male-female relationship is effected by the use of 
headcoverings and hair length. So it was throughout Paul's 
churches. However, the particular way in which this 
relationship is visibly confessed may vary through use of 
other symbols in other cultures. 
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command "love" (ayan6w) and the wife's responsibilities with 
the verb "submit" (igrot6aa0). Christians are called to love 
one another as Christ has loved them (Eph. 4:31-5:2) and all 
believers are instructed to submit to one another (Eph. 
5:21). When Paul moves to specific relations within the 
church, he employs the same terminology (ayan6e, OnoT6amo) 
but intends the terms to be taken more narrowly, so that 
Ityan60 can denote the particular self-sacrificial concern 
for someone else that moved Christ to die for His bride, the 
church (Eph. 5:25). Similarly, bnotoacyco can be used to 
convey the attitude of a wife towards her husband (Eph. 
5:22).5 Such distinctions are not addressed in Gal. 3:27-
28. There Paul discusses the unity of all Christians, 
effected by the Holy Spirit in Baptism.6 Such unity does 
not invalidate distinctions within the unity, as may be seen 
in Paul's statements that believers are united with Christ 
(to the point that he can speak about Christ dwelling within 
the Christian and the Christian identified as the "members" 
of Christ, cf. Rom. 8:10; 1 Cor. 6:15; 10:16; Gal. 2:20; 
Eph. 3:17) and yet are distinct from Him. 
sOther specific applications of bnoT6aao appear in 
Rom. 13:1, of Christians who are called to "submit" to the 
governing authorities; Tit. 2:9, of slaves to masters; Luke 
2:51, of a child (Jesus) to his parents; and finally, in 1 
Cor. 15 27-28, of all creation to Christ and in turn, to 
God. 
6This unity (ev6Tmg) of the Spirit is kept in the 
bond of peace (Eph. 4:3) and is grounded in the faith and 
knowledge of Jesus Christ (Eph. 4:13). 
303 
Paul develops his position regarding women in the 
church from the account of creation, particularly Gen. 2:4-
24. He can therefore say in Eph. 5:23 that a man is the 
head of a woman as Christ is the Head of the church.7 Two 
points become apparent in this statement. First, the model 
for all relations between men and women in the church is the 
original relationship between man and woman, that of Adam 
and Eve, in Gen. 2:4-24. Second, "headship" denotes 
authority. One is to submit to one's head and render 
obedience.8 Paul's treatment in Eph. 5:22-33 reflects the 
use of the image in the Old Testament, especially in Hosea, 
Jeremiah, Ezekiel and Isaiah. The metaphor is negative in 
the Old Testament, often appearing in the context of 
judgment and condemnation of Israel's unfaithfulness to her 
husband. Yet the fact that God does not destroy her (the 
Mosaic penalty for adultery was death, Lev. 20:10) evidences 
His (husbandly) love and grace. He promises to restore her 
to Himself in the Messianic Age.9 Paul pictures Christ as 
the eschatological Bridegroom, the Redeemer who has restored 
His bride, the church, to Himself, through the washing of 
Baptism (Eph. 5:26). Christ Jesus and His people now are 
7A statement he had more fully treated in the 
earlier 1 Cor. 11:2-16. 
8The connection between submission and obedience is 
explicit in 1 Pet. 3:1-6. 
9Paul plays the role of the man who arranges the 
betrothal and delivery of the bride to her husband in 2 Cor. 
11:2-3. 
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united, analogous to the union of husband and wife (Gen. 
2:24), with Christ as the Head and believers together 
forming the body (Eph. 5:30). Paul does not indicate in the 
text an intention to limit this to one time (the Apostolic 
age) or one place (Ephesus). What he writes of Christ and 
the church is valid for the entire New Testament age, in 
every place and at every time. 
1 Cor. 14:33b-36 
1 Cor. 14:26-40 conclude Paul's directives regarding 
worship services at Corinth (a topic begun in 1 Cor. 11:2). 
The general principle for conduct within these services is 
that God is not a God of disorder, but of peace (1 Cor. 
14:33a). Although Paul's instructions in 1 Cor. 14:33b-36 
have sometimes been understood to contradict 1 Cor. 11:2-16, 
this is not the case. Paul gives permission for women to 
pray or prophesy in 1 Cor. 11:2-16, but they must do it in a 
submissive way. In 1 Cor. 14:33b-36, he forbids women from 
speaking in the sense that they are not to render judgment 
upon prophesies offered by members of the worshiping group, 
the subject raised in 1 Cor. 14:29 and discussed in 1 Cor. 
14:30-36. 
Failing to perceive the structural link that 1 Cor. 
14:33b-36 has with 1 Cor. 14:29b, Gordon Fee proposes that 1 
Cor. 14:33b-36 is an interpolation and does not belong to 
this section. He bases this on very weak textual evidence 
(which dislocates, not eliminates, 1 Cor. 14:33b-36) and on 
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a misapplication of Bengel's first principle.n Wayne 
Grudem's work, supporting the suggestion that verses 33b-36 
are Paul expanded comments on verse 29b, demonstrate the 
unity of the passage (1 Cor. 14:26-40) and the integral 
place verses 33b-36 have in it.11 This approach also 
confirms the unity of 1 Cor. 11:2-14:40, as Paul returns to 
worship conduct. He had discussed praying and prophesying 
in 11:2-16 and concludes his instructions with directives on 
glossolalia, prophesying and the judgment of prophesy in 
14:26-40. The woman is to be in submission (I Cor. 14:34), 
a phrase which summarizes the attitude of someone to the one 
who has authority over him. In the context, the woman's 
subordinate position prevents her from acting 
authoritatively over those who prophesy in worship services. 
Such authoritative speaking is shameful, rejecting the 
identity of woman as God created and redeemed and sanctified 
her to be. 
Paul identifies his source as "the Law" (6 volio6, 1 
Cor. 14:34), that is, Torah. The activity of every 
Christian woman in public worship should reflect her 
identity, established by God when He created the first 
10That is, that the most likely form of a particular 
text is that which best explains the emergence of all 
others. 
11Cf. Wayne Grudem, "Prophecy-Yes, But Teaching-No; 
Paul's Consistent Advocacy of Women's Participation without 
Governing Authority," Journal of the Evangelical Theological 
Society 30 (1987): 11-23. 
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woman. Once again, Paul grounds his instructions for all 
believing women on the identity of woman and the 
relationship of the first woman to the first man, a marriage 
relationship. 
Some commentators believe that verse 36 indicates 
verses 33b-35 are the statements of Paul's opponents, 
repeated ironically by Paul and then rejected by him in 
verse 36. D. A. Carson offers four argument against this 
interpretation, noting that the masculine Ovoug denotes the 
entire church, that Paul's citations of his adversaries' 
positions have common characteristics lacking in 1 Cor. 
14:33b-35, that 6 vepo; never refers to Jewish tradition and 
that the disjunctive particle i does not deny the preceding 
but sets up an "either-or" choice.12 
Paul's instructions in 14:33b-36 make eminent sense 
if understood as comments on 14:29b. This interpretation 
allows Paul to be consistent with himself (in light of 1 
Cor. 11:2-16) and harmonizes with Paul's instructions in 1 
Tim. 2:11-15, a passage which expands the underlying 
principle of 1 Cor. 14:33b-36. 
1 Timothy 2:11-15 
Paul offers instructions on worship practices in 1 
12Cf. D. A. Carson, "'Silent in the Churches':On the 
Role of Women in 1 Corinthians 14:33b-36," in Recovering 
Biblical Manhood and Womanhood: A Response to Evangelical 
Feminism, edited by John Piper and Wayne Grudem (Wheaton: 
Crossways, 1991), 140-153. 
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Tim. 2:1-15. He directs his comments to the entire 
congregation in vv. 1-7, to men in verse 8, and to women in 
verses 9-15. The structure of verses 9-15 reveals three 
succinct units, verses 9-10, verses 11-12, and verses 13-14 
with a final verse summarizing the section of 1 Tim. 2:9-14 
in verse 15. There is a movement from the first unit 
("women") through the second ("woman") to the third ("the 
woman, Eve") which is inverted in verse 15 ("[Eve and] the 
woman, women"). 
Paul wants women to dress appropriately at worship 
(verses 9-10), not restricting his remarks to wealthy women 
but intending they should be followed by all women.” 
Likewise, Paul does not instruct only wives to dress 
modestly, but wants all the Christian women to dress 
decently. 
In 1 Tim. 2:11-12, Paul says that a woman must learn 
in quietness and all submission. He does not permit her to 
teach or exercise authority over a man. As in verses 9-10, 
Paul speaks to all women, not just wives (shifting from the 
plural yuvaixac in verses 9-10 to the singular yvvA in 
verses 11-12). He directs a woman to learn quietly, 
reflecting the attitude of willing submission to God's 
design and intention for her. This design prohibits her 
13Wealthy women would certainly have more jewelry 
and expensive clothing to wear than would poor women, but 
the principle is the same in both cases. Good works, not 
external appearance, adorn the believing woman 
appropriately. 
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from teaching a man, taking the lead from him, or exercising 
authority over him. Although some have suggested that Paul 
speaks only to female heretics, there is no evidence that 
the false teachers of Ephesus were exclusively female or, 
for that matter, that any of the false teachers were women. 
Paul would condemn all false teachers, not merely female 
ones, if false teachers were the subject in these verses. 
The verb 060EwrEe, appearing only here in the New 
Testament, has occasioned debate. Catherine Kroeger has 
argued that it denotes a domineering or overbearing kind of 
control.H However, this type of "lording it over" someone 
is forbidden to all Christians (Luke 22:25). Further, 
George W. Knight III15 and Leland E. Wilshire16 have 
demonstrated that ali0Evtto means "to exercise authority 
over" someone without the negative connotation. This 
authority is inherent in the office of "teacher" 
(8I8aolcaAog) and a woman is therefore prohibited from the 
office or the function. 
In 1 Tim. 2:13-14 Paul reveals the grounds for his 
comments: the sequence in which Adam and Eve were created 
14Catherine Kroeger, "1 Timothy 2:12--A Classicist's 
View," Women, Authority & The Bible, edited by Alvera 
Mickelsen (Downers Grove: InterVarsity, 1986), 225-244. 
15George W. Knight III, "AYOENTEO in Reference to 
women in 1 Timothy 2.12," New Testament Studies 30 (1984): 
143-157. 
16Leland Edward Wilshire, "The TLG Computer and 
Further Reference to AYeENTE0 in 1 Timothy 2.12," New 
Testament Studies 34 (1988): 131. 
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(Gen. 2:7-23; again, the relationship of the original 
husband and wife is normative for the relationship of all 
Christian men and women) and the woman's role in the fall 
into sin (Gen. 3:1-6, 13). In verse 15 he contrasts her 
fall into sin (at the end of verse 14) with her salvation, 
which will be through the (femininely distinctive) birth of 
the Messiah, Jesus. She had led humanity into sin but 
through that which only she can do, woman will be the one 
through whom salvation also comes. In this act, 
distinctively feminine, she brings forth (by God's power) 
the Savior, and reaches the height of her glory.17 Yet 
Christian women must continue in faith, love and holiness 
with self-restraint if they are individually to be saved. 
What Paul has to say to Timothy and the Ephesians in 
1 Tim. 2:11-15 corresponds exactly with what he has written 
in Eph. 5:22-33, 1 Cor. 11:2-16, and especially 1 Cor. 
14:33b-36. In all four passages he has based his comments 
on the creation account of Gen. 2:4-24 with one reference to 
Gen. 3:6, 13. He has demonstrated that the model for the 
behavior of Christian men and women, particularly in public 
worship, is the original relationship of man and woman, 
marriage. Paul has nowhere indicated that, in his mind, 
what he has written was applicable to one group of people 
only or to only one time. He wants all Christians 
17Cf. the description of the church as a woman in 
Rev. 12:1-2. 
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everywhere (as in 1 Tim. 2:1) to follow his instructions, 
given as an apostle of Jesus Christ (1 Tim. 1:1), based on 
God's design and plan for mankind. 
Conclusions 
Several conclusions may be drawn from this study of 
these four Pauline passages. The first is that Paul is 
consistent in his teaching. What he writes to the Ephesians 
harmonizes with his instructions to the Corinthians which 
both match his directives to Timothy and his church(es). 
The second is that Paul draws his teachings from the Old 
Testament, relying most heavily on Gen. 2:4-3:6. The third 
conclusion which may be drawn from these passages is that 
Christians are restored in Christ Jesus to their identity as 
outlined in the Creation narratives. There is no "dividing 
wall" between the Order of Creation and the Order of 
Redemption. A fourth conclusion identified in this study is 
that Paul considered his doctrine valid for all the churches 
and did not indicate in any way a temporal limitation to his 
directives. In his own mind, what he had to say to the 
churches in Ephesus and Corinth, and what he wrote to 
Timothy was a valid interpretation of Gen. 2:4-3:6 for the 
entire New Testament era. Specific applications may vary 
somewhat from culture to culture, but the basic relationship 
between God and mankind and within mankind, between man and 
woman, would remain and should be reflected in the practice 
of the church. 
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Paul's understanding of man and woman, particularly 
in relationship with each other and in the context of the 
church, may be seen to contain the following elements: 
1) Mankind was created in the image of God and is 
restored to that identity in Christ Jesus, the image of God 
par excellence. 
2) Within the Godhead the Son is distinct from the 
Father (so also the Spirit).18 Within mankind, the woman is 
distinct from the man. Paul carefully delineates these 
relationships (1 Cor. 11:3) which identify woman as woman, 
submissive to man, her head. The specific submission of 
wife to husband particularly reflects the relationship of 
the church to Christ, her Head (Eph. 5:22-24). 
3) Woman's identity, given to her by God, prohibits 
her from exercising authority over a man by judging 
prophecies (1 Cor. 14:33b-36) or interpreting and applying 
Scripture (1 Tim. 2:12). The highest glory of a woman in 
the order of creation may be seen in childbirth, through 
which the Savior becomes a man, born of a woman, born under 
the law to redeem those under the law (Gal. 4:4b-5a). 
18Paul distinguishes between the Father and the Son 
in Rom. 1:7; 6:4; 15:6; 1 Cor. 1:3; 2 Cor. 1:2, 3(twice); 
11:31; 1 Tim. 1:2; 2 Tim. 1:2. He distinguishes the Person 
of the Holy Spirit in Rom. 1:4; 5:5; 8:15, 26-27; 1 Cor. 
6:19; 12:3. He calls Jesus 8e6; in Rom. 9:5 and Tit. 2:13. 
The Unity of God is particularly important for his 
understanding of God's saving work in Jesus Christ, 
reflected in Gal. 3:15-29 and Rom. 3:21-31. The unity of 
God's people is effected through Baptism (Gal. 3:26-29) into 
the one true God (1 Cor. 8:6; 2 Cor. 6:18). 
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The picture of Paul's thinking on women which may be 
drawn from 1 Cor. 11:2-16; Eph. 5:22-33; 1 Cor. 14:33b-36; 
and 1 Tim. 2:11-15 reflects the high respect and regard for 
woman as the image of God (as is also the man). A believing 
woman becomes an heir of God and co-heir with Christ (Rom. 
8:17), as does a believing man. Paul encourages women to 
rejoice in their salvation, continue to practice their 
faith, and live out their God-pleasing calling as believing 
women within the body of Christ, the church. 
What does Paul have in his mind's eye when he writes 
to the Corinthians, to the Ephesians and to Timothy on the 
subject of women and teaching in the church? The following 
picture emerges. Based on Genesis 1-3, Paul understands 
that humanity is the image of God. He also recognizes that 
God is One, yet is three Persons within that unity. God's 
image may also be described as a plurality within a unity. 
"Image" includes the component "lesser" and so it is 
appropriate that the plurality of humanity be two rather 
than three. Within the unity of "one flesh," humanity 
(husband and wife) are two persons. The relationship 
between the two persons distinguishes them from each other 
and may be described by "head" and "glory." The husband 
("head") should love his wife and the wife ("glory") should 
submit to her husband. The marriage relationship determines 
a woman's area(s) of service in the church which is, in 
turn, described by family ("one flesh") terminology: God is 
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our Father, Jesus is the first-born among many brothers, 
believers are brothers and sisters in Christ, and so forth. 
As Paul responds to various problems and questions in 
Corinth and Ephesus, he responds from his understanding of 
marriage and the image of God as he has derived it from 
Genesis 1-3. His Christology does not nullify this 
understanding. Rather, in his Christology Paul sees the 
fulfillment of the two persons in one flesh, the "head" 
(Christ) and his body (the church). 
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